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Critica textuala in studiile Vechiului Testament 
Textual Criticism in the Old Testament Studies 



Conf. Dr. Daniel MARIS 
Institutul Teologic Baptist din Bucuresti 

Abstract 

The textual criticism has its own merits in producing good 
tools for research such as grammars, lexicons, original 
editions of the Biblical texts, critical commentaries. In the 
same time there are some weaknesses. The critical method is 
not able to explain the biblical affirmations of revelation, its 
unique events in history. The intellectual dualism is often the 
result of the critical method when it is practiced by believing 
scholars, because the affirmations of faith can not be 
explained by historical criticism. That is way, there is the 
tendency of biblical criticism to hinder the reader of the Bible 
in seeing it as God's revelation for his people. 

Keywords: textual criticism, biblical criticism, literary 
criticism, historical criticism, form criticism 

Deseori in abordarea acestui subiect s-a tradus 
impropriu in limba romana expresia biblical criticism cu 
criticism biblic. Se stie ca sensul cuvintului criticism este 
strans legat de denumirea data de Kant si adeptii sai propriei 
lor doctrine filozofice, care considera ca orice filozofie si 
orice cunoastere trebuie precedate de o critica a capacitatii de 
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cunoastere insasi. Dar exista si un sens popular al cuvantului 
criticism prin care se descrie tendinta de a critica cu orice pret, 
fara discernamant, de a exagera laturile negative ale lucrului 
criticat. 

Detlnitia criticii textuale 

Potrivit dictionarului explicativ al limbii romane, 
critica este actiunea prin care se apreciaza calitatile si 
defectele (unor oameni, stari, fapte, opere etc.)- 1 Exista doua 
sensuri importante ale cuvantului critica. Primul se refera la 
dezvaluirea lipsurilor, greselilor, defectelor unor persoane, ale 
unei opere, ale unor stari de lucruri (aratand si indicand 
mijloacele de indreptare). Al doilea se refera la a aprecia 
valoarea etica, artistica etc. a unei opere. Walter C. Kaiser, Jr. 
remarca aceleasi doua defmitii de baza ale cuvantului critica, 
asa cum apar ele in Oxford English Dictionary, si care ne ajuta 
in defmirea criticii biblice. Prima defmitie scoate in evidenta 
actiunea de a aprecia, de a judeca meritele si calitatile cuiva; 
dezvaluind in special ceea ce este negativ. A doua defmitie 
prezinta critica drept arta prin care se evalueaza calitatile si 
caracterul unei lucrari literare sau artistice; functia sau 
lucrarea unui critic de arta. 

Scurt istoric al criticii textuale 

Walter C. Kaiser Jr., afirma ca Johann Salomo Semler 
(1725-91) este considerat parintele acestei tehnici specializate 
in a trata Scriptura ca pe un obiect al criticii si al cercetarii 
istorice. 2 Asa cum arata Kaiser, pentru multi exegeti moderni, 



1 Dictionarul explicativ al limbii romane, pp. 210-211 

2 Walter C. Kaiser, Jr., Toward Rediscovering the Old Testament (Zondervan 
publishing House, Grand Rapids, Michigan, 1991), p. 59 
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problema cheie cu privire la necesitatea criticii istorice este 
incapsulata in declaratia lui Semler despre Scriptura. Semler 
afirma printre altele ca 'radacina raului in teologie este 
folosirea interschimbabila a termenilor Scriptura si Cuvdntul 
lui Dumnezeu. ' 3 Aceasta, in opinia lui Kaiser, a dus la o 
tensiune in ultimii doua sute de ani intre fapte istorice si 
interpretare, intre actiunea divina si cea umana, intre ceea ce 
textul a insemnat in trecut si insemnatatea lui actuala. 

Din pacate din aceasta cauza aceste tensiuni s-au 
pastrat pana in prezent. Exista suficiente indicii care sa arate 
ca o buna parte din critica biblica contemporana se incadreaza 
mai degraba in prima defmitie data criticii. James Orr, eel care 
a atacat ipoteza surselor documentare formulata de 
Wellhausen, avertizeaza cu privire la pericolul folosirii 
distructive a acestui gen de critica care poate duce la situatii in 
care stiintele exacte nu au nici un raspuns si in care, adesea, 
singura norma de evaluare este imaginatia proprie a 
criticului. 4 De aceea el propune o "critica superioara", care 
tine de fapt de domeniul introducerii biblice generale si care 
cerceteaza datele legate de: autor, data scrierii, cadrul istorico 
geografic al scrierii, surse, scopul scrierii, destinatari etc. 

Atunci cand ne referim la critica textuald biblica 
trebuie sa subliniem ca scopul final in studierea Scripturii este 
acela de a determina ceea ce spune un text. Din acest punct de 
vedere critica textuala slujeste exegeza in sensul in care il 
ajuta pe exeget in intelegerea si mai clara a textului biblic. La 



3 Johann S. Semler, Abhandlung vonfreier Untersuchung des Kanon, Texte 
zur Kirchen- und Theologieschichte, 5 (Gutersloh, 1967) , pp. 43- 58. 

4 James Orr, "Criticism of the Bible," The International Standard Bible 
Encyclopedia, ed.James Orr, 5 vol. (Grand Rapids: Eerdmans, 1952), 2: 
748-53 
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inceputul istoriei criticii textuale scopul acesteia era sa 
descopere asezarea originala a cuvintelor din text asa cum a 
fost facuta de autorul inspirat al textului. Ulterior critica 
textuala a inclus in scopul ei si descoperirea formei finale a 
textului, sau descoperirea celui mai vechi text atestat, sau 
descoperirea unui text acceptat de o anumita grupare 
religioasa. 

Elis Brotzman atrage atentia asupra faptului ca exista 
doua tendinte cu privire la critica textuala a Vechiului 
Testament. Prima sustine ca textul ebraic al Vechiului 
Testament a fost transmis cu atata acuratete incat nu este 
nevoie de o critica a textului. A doua tendinta sustine ca, de 
fapt textul ebraic al Vechiului Testament este atat de incert 
incat este imposibil pentru critici sa reconstituie forma 
originala a Scripturii Ebraice. Brotzman propune ca prim pas 
in abordarea acestui subiect recunoa§terea diferentei dintre 
cele doua testamente in ce priveste tranmiterea texteleor sacre. 
In timp ce textul Noului Testament este atestat de un numar 
foarte mare de manuscrise grecesti, unele dintre ele foarte 
vechi, care reflecta un numar mare de variante de citire, textul 
Vechiul Testament este sustinut de mult mai putine manuscrise 
evreiesti dar care, in general sunt mai precise. In consecinta, 
se poate afirma ca cercetatorii Vechiului Testament au de-a 
face cu mai putine variante ale textului biblic decat 
cercetatorii Noului Testament. Dupa cum subliniaza si 
Brotzman, aceasta descriere a caracterului general al criticii 
textuale biblice are o baza istorica: "Este unanim acceptata 
parerea ca textul Vechiului Testament a fost copiat cu mai 
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multa acuratete decat textul Noului Testament." 5 Aceasta insa 
nu inseamna ca un text copiat cu atentie este un text perfect. 
Este cunoscut faptul ca cele mai vechi texte ale Vechiului 
Testament au fost scrise intr-o forma exclusiv consonantica. 
Scrierea vocalica a fost realizata destul de tarziu (intre anii 
600-1000 d.H.). Asadar critica textuala a Vechiului Testament 
este diferita de cea a Noului Testament sau de cea a autorilor 
clasici greco -romani. 

Daca in critica textuala a Noului Testament accentul 
cade pe studierea mai multor variante ale textelor, critica 
textuala a Vechiului Testament are de-a face in principiu cu 
dificultatile textuale. James Barr explica foarte bine la ce se 
refera aceste dificultati textuale: 

Cititorul gaseste o 'dificultate' in textul pe care 
il citeste. El simte ca ceva nu are sens in acea 
formulare. Folosirea cuvintelor si uneori chiar 
gramatica nu se incadreaza in normele uzuale. 
Sau probabil ca textul contrazice ceea ce se 
spune intr-un alt loc, in aceeasi lucrare 
literara...Acestea sunt exemple simple de ceea 
ce poate fi o 'dificultate' 6 

Asadar, care sunt activitatile care le implica critica textuala a 
Vechiului Testament? Ce trebuie sa faca un exeget al textului 
biblic atunci cand doreste sa analizeze textul din punctul de 
vedere al criticii textuale? Brotzman identifica elementele 
esentiale pentru critica textuala a Vechiului Testament. 



5 Elis R. Brotzman, Old Testament Textual Criticism (Baker Books, Grand 
rapids, Michigan, 1996), p. 18. 

6 James Barr, Comparative Philology and Text of the Old Testament 
( Oxford: Clarendon, 1968) p. 5. 
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Elemente ale criticii textuale a Vechiului Testament 

Printre cele mai importante elemente ale criticii 
textuale a Vechiului Testament se numara: 

1. Cunoasterea elementelor de baza ale istoriei 
transmiterii textului Vechiului Testament si 
colectarea evidentelor externe si intene. Aceasta 
include atat textul ebraic cat si versiunile antice 
ale Vechiului Testament. O intelegere a modului 
in care scribii au copiat textele Vechiului 
Testament si modul in care traducatorii au redat 
textul, il vor ajuta pe critic sa analizeze variantele 
existente. Acesta este pasul in care exegetul aduna 
informatii despre acele dificultati percepute din 
text. Toate variantele cunoscute pentru pasajul in 
cauza vor fi asamblate. Apoi, compararea tuturor 
variantelor de traducere vor permite exegetului o 
evaluare preliminara in urma careia acesta va sti 
daca aceste variante ridica probleme pentru 
exegeza. 

2. Exegetul trebuie sa grupeze si sa evalueze textele 
alternative pe baza evidentelor externe si interne. 
Fiecare din aceste texte alternative a fost 
considerat textul standard pentru o anumita 
comunitate religioasa din trecut. 

3. Determinarea celui mai cored text trebuie sa se 
bazeze pe cat posibil pe principiile care sunt 
consecvente cu practicile folosite de scribii antici. 

4. Amendarea textului. Atunci cand nu exista nici 
un indiciu care sa determine eel mai bun text 
exegetul va trebui sa faca un amendament de 
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conjuncture. McCarter recomanda ca atunci cand 
exegetul face acest lucru el trebuie sa raspunda la 
doua intrebari importante: Ajuta acest 
amendament la explicarea textelor? Este potrivit 
acest amendament cu contextul? Daca la aceste 
doua intrebari raspunsul este negativ Mccarter 
sugereaza ca problema textuala ar trebui declarata 
nerezolvata. 7 

Alte forme de critica a Vechiului Testament 

Critica istorica se preocupa de contextul istoric al textelor 
biblice icluzind si stabilirea numelor, datei scrierii si a 
evenimentelor mentionate in pasaj. Scopul acesteia este 
intelegerea cat mai corecta a factorilor istorici relevanti. Astfel 
istoricul merge dincolo de limitele pasajului in stabilirea 
factorilor istorici si a directiilor, mai putin sau mai mult 
independent de modul in care acestea sunt relatate in Biblie. 
Critica istorica este acelas lucru cu metoda critica istorica. 
Aceasta metoda porneste de la presupunerea ca un studiu 
istoric al Bibliei ar trebui sa trateze Biblia ca pe oricare alta 
carte fara sa mai tina cont de idei "subiective " cum ar fi: 
inspiratia, autoritatea, cauzalitatea divina. 

Critica traditiei este studiul istoriei traditiilor orale asa cum 
au functionat ele in pastrarea literaturii si in special a istoriei 
Israelului antic. 



7 Kyle P. McCarter Jr., Textual Criticism: Recovering the text of the Hebrew 
Bible. Guides to Biblical Scholarship (Philadelphia: Fortress, 1986), Citat 
de Brotzman in Old testament Textual Criticismi,(Baker Books,Grand 
Rapids, Michigan, 1996), p. 131. 



10 
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Critica genurilor literare se limiteaza la unitati literare mai 
largi cum ar fi: legea, istoria, intelepciunea. Adesea 
cercetatorii textelor biblica folosesc sinonimul forme literare. 

Critica redactionala incearca sa descopere cum au fost puse 
impreuna diferite unitati ale Vechiului Testament, in forma lor 
intermediary sau chiar in forma lor finala. Este un gen de 
critica speculative deoarece presupune analizarea lucrarii unor 
editori anonimi, ai unei sectiuni sau carti in vreme ce nu se 
cunoaste nimic sigur despre editori sau despre munca lor. 

Critica literara . Exista mai multe sensuri in care termenul 
"critica literara" este folosit. Foarte multa vreme prin "critica 
literara" se intelegea ceva mai mult decat critica sursei. Cu 
timpul a ajuns sa fie folosita pentru a descrie, procesul de 
analizare si intelegere a acelor unitati literare din Scriptura. 
Prin critica literara se analizeaza tehnica, stilul si alte 
caracteristici literare ale textului. 

Critica sursei A fost aplicata eel mai mult in Pentateuh dar 
si cartilor istorice intr-o oarecare masura. Aceasta a incercat sa 
discearna documentele pe care editorul le-a folosit pentru 
redactare. In prezent aceasta metoda este depasita deoarece 
"sursele" umane ale Vechiului Testamentsunt mult mai 
complexe si mult mai dificil de depistat decat documentele 
insele. Cu toate acestea, caracteristicile generale ale ipotezei 
documentare a lui Graf si Wellhausen sunt in general 
acceptate de cei mai multi teologi liberali ai Vechiului 
Testament. Ipoteza surselor documentare a stabilit patru surse 
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principale pentru Pentateuh (J, E, D, P) si a sugerat o data 
aproximativa pentru fiecare. 

Critica formei urmareste in mod special separarea si analiza 
specifica a tipurilor literare continute in textul biblic. In urma 
acestei analize exegetul poate discerne ceva despre modul in 
care a fost compus pasajul, temele importante, ideea centrala 
si chiar imprejurarea specifica in care a fost scris. 

Concluzii 

Cu toate ca o buna parte a cercetatorilor Vechiului 
Testament opteaza in prezent pentru metode mai noi si mai 
holistice de abordare a textului biblic, putem credita partial 
critica textuala cu cateva realizari ca de exemplu: producerea 
unei resurse bogate de unelte de cercetare cum ar fi gramatici, 
lexicoane, concordance, editii originale ale textelor biblice, 
comentarii critice ; o intelegere mai clara a gramaticii limbii 
originale a Scripturii si a istoriei ei; o mai mare apreciere a 
ethosului, limbajului, geografiei si istoriei Orientului Mijlociu 
ca si context al interpretarii textului biblic ; ofera o metoda de 
evaluare a caracterului istoric al Bibliei. 

In mod cert mai exista si alte aspecte pozitive care ar 
putea fi adaugate celor de mai sus. Dar este important sa 
identificam si cateva obiectii care pot fi aduse criticii textuale. 
Printre aceastea se numara: incapacitatea metodei critice de a 
explica afirmatiile biblice ale revelatiei divine si evenimentele 
ei unice in istorie ; dualismul intelectual la care poate conduce 
critica biblica atunci cand ea este folosita de istoriei 
credinciosi, pentru ca afirmatiile de credinta nu pot fi 
explicate de critica istorica ; dezacordul pe care critica biblica 
il exprima fata de necesitatea aprecierii continutului unui text 
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pentru veridicitatea lui ; tendinta criticii biblice de a se auto 
prezenta ca singura modalitate corecta de citire a Bibliei. 

Prin obiectiile fata de afirmatiile de credinta ale unui text, 
critica biblica il indeparteaza pe cititor de text §i impiedica 
modul de citire al Bibliei ca pe o revelatie pentru Biserica. 
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Church and State 
in an Eastern Orthodox Context 



Prof. Dr. Otniel BUNACIU 
Facultatea de Teologie Baptistd, Universitatea din Bucuresti 

Abstract 

As Romanian Baptists continue to seek and find inspiration 
for their context by looking to their western brethren they 
should remain mindful that part of their identity is shaped by 
the Byzantine past and current Orthodox culture of then- 
country. The Gospel has the power to go beyond culture and is 
capable of reshaping it. Therefore, this should not be seen as a 
disadvantage or a discouragement, but as an opportunity for 
Baptists in Romania to engage creatively and contribute to 
both worlds from their own walk with God as Baptist believers 
and disciples of Jesus Christ. 

Keywords: Baptist, Orthodox, symphony,Church, State 

Recently I was sitting in an open-air hotel rooftop restaurant 
in Istanbul, sipping strong Turkish coffee and enjoying the 
subtle taste of a rose-flavored Turkish delight. I looked out at 
the spectacular views of the Bosphorus Sea on one side and 
the Hagia Sophia and the Blue Mosque on the other side of 
our hotel. For a few moments, I was overwhelmed by the 
views and I began to reflect on the historical and theological 
tributaries that have flowed through this great city in the last 
two thousand years. 
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This great city was once the capital of all Christendom 
after the emperor Constantine who established Christianity as 
the official religion of the Roman Empire. He called the city 
he founded the "second Rome". Then, when Rome fell to the 
barbarian invaders, Constantinople grew in power, influence 
and grandeur. 

One problem with reading history back from the 
comfort of a rooftop cafe is the danger of finding what one 
already assumes, what one involuntarily hopes for or, even 
more dangerously, what one wants to find. We are limited by 
our own understandings of history, our own prejudices, and 
the conclusions we have already made. But this is Byzantium 
and having been raised in a country with a similar culture, I 
read history that way normally, rarely disappointed by 
unexpected findings. 

However, I also know from personal experiences in this 
culture that, for a Baptist believer, looking backward at 
history too often becomes a basis for exclusion, rejection or 
even persecution. Baptists in Romania were persecuted by 
another Christian denomination (the Romanian Orthodox 
Church) before the Communists took to persecuting them. For 
years the Orthodox Church persecuted Baptists especially for 
the very fact that they "did not belong." That is, it was 
assumed that Baptists were not attached to the roots of being 
Romanian. Ironically, the Patriarchate of Romania was 
established in 1925, several years after the Baptist Union of 
Romania was. Go figure. 

It is here, however, in Byzantium that the idea of a 
"symphony" between Church and State was born and 
embodied in politics, society and culture. This complex 
relationship is not the same as the "two swords" idea 
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developed in the West where Church and State were at times 
in competition for which institution should rule the world. It 
was assumed that the Church was supposed to lead the 
spiritual realm and the Emperor the temporal one. In 
Byzantium, the two powers were supposed to "sing together" 
from the same music sheet. This arrangement seemed to work 
well as long as the two singers sang in harmony. 

After its tragic fall to the expanding Turkish ambitions, 
the demise of what was called "the empire of the romans" 
took its course. The envious Western powers diverted some of 
the crusades to try and control Constantinople. These Western 
powers had played a role in weakening the Byzantines with 
the hope that they might be able to take it under their control. 
Although, after the fall of the second Rome, all was lost for 
Christendom in that part of the world, the Empire had created 
such a successful social and political paradigm that even the 
infidel conquerors decided to try and maintain parts of it. 

For a number of years, Christian and Jewish 
professionals, administrators, and businessmen were retained 
by the Sultan and encouraged to maintain the old imperial 
ways under the new rulers. The growing Turkish Empire had 
adopted many of the practices of the Byzantines which 
subsequently became part of their culture. Nicolae Iorga, a 
Romanian historian, proposed in an essay before the middle of 
the 20th century, that the idea of Byzantium as a world with a 
specific social, political, cultural and artistic aspiration was 
perpetuated even after its fall (Bizant dupa Bizant - 
Byzantium after Byzantium). This effort took place in the 
lands influenced by the Byzantine Empire of which Romania 
was one. The name itself points to that aspiration. 
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One might ask what this has to do with Eastern Europe 
today and especially with a Baptist understanding of the 
relationship between church and state in countries where 
Orthodoxy is the dominant Christian religion (and more 
specifically with Romania). If Iorga was right, in some 
measure it would be fair to say that in trying to understand the 
relationship between church and state one should look back 
also at the Byzantine heritage which was not entirely erased 
but taken on and included in new ways of cultural, social and 
political existence. 

Baptists in Romania live in a country which is shaped 
by its Orthodox roots and by the social and political 
expectations these generate. For example, although the 
association of nation and church (philetism) is officially 
condemned in Orthodox theology, in fact, in Romania, 
someone who is not Orthodox does not meet an established 
cultural and social expectation. Such a person finds himself or 
herself on the fringe of a society unwilling to accept such non- 
Romanian or "foreign" values. Being Orthodox is still largely 
thought of as being equivalent to being Romanian. However, 
by being Orthodox it is not necessarily understood that one 
lives a committed Christian life, but rather that one belongs to 
a Church in which he or she was baptized as an infant. 

This entrenched expectation that one must be an 
Orthodox to be a Romanian has caused difficulties for 
Baptists. Baptists were persecuted long before Communism 
because they were seen as foreign implants in a society where 
the national identity was closely linked to the Orthodox 
Church. Today's Romania is a relatively new country, 
transformed by the overthrow of the dictator Ceausescu and 
the fall of the Soviet Union. Yet one region of Romania, 
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Transylvania, was different in many ways as it had a history 
of a multicultural and multi-denominational existence even 
during the time of Communism and the dominance of the 
Romanian Orthodox Church. 

One of the first laws (The Patent of Toleration known as 
the Edict of Tarda issued in 1568) was followed whereby 
some religious tolerance was granted, although the law was 
not complete and it did not seem to change things that much. 
Unfortunately, even in Transylvania, this generous approach 
to multi-denominationalism tended to exist in practice along 
ethnic lines. For example, the Orthodox Romanians, Jews and 
Muslims were only tolerated. The other denominations 
received some guaranteed rights, but Lutherans tended to be 
German while the Catholic, Reformed and Unitarians were 
Hungarian. 

One of the questions for Baptist identity in this part of 
the world today is whether the idea of a separation of church 
and state can be lived out in a culture where church-state 
separation does not exist in the same way as in the Western 
countries. How can Baptists be counter-cultural in Romania 
today? 

Because of our long association with Baptists in the 
West and especially with the Southern Baptists in the United 
States, the Romanian Baptists tend to look for models and 
inspiration there. In the United States, church and state 
separation seems to be accepted, at least in theory and law. 
But in Romania, the law recognizes only the autonomy and 
freedom of the churches. 

In practice, from a Romanian or Eastern perspective, there 
seem to be many examples where the separation of church and 
state in the United States appears to be worked out in what 
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looks like very partisan ways. For example, some church 
groups in the United States appear to associate themselves 
with certain issues that become political triggers, and 
sometimes lead churches to a direct party-based political 
involvement. 

I vividly remember my surprise when I first visited a 
Baptist church in the United States and saw the national flag 
displayed at the front of the church. For one having been 
raised in a Communist country, it would have been 
unimaginable for a church in Romania to display a national 
flag which included the symbols of Communism. 

I remember wondering how does one understand the 
claim that "our citizenship is in heaven" from the perspective 
of such a close association of Baptists or Christians with a 
national identity. This practice is only to the advantage of the 
majority but against the position of any minority. Since in our 
country Baptists are a minority, such an association always 
worked against Baptists who were seen as aliens or as foreign 
implants in our culture. 

I also often wondered how the separation of church and 
state is to be understood when some churches are positioning 
themselves so close to the political playing field. My concern 
is that Baptists are in danger of losing their options for 
prophetic political involvement which is perhaps closer to 
what the Scriptures demand of believers. 

In recent years, after the fall of Communism, the issue 
of the separation of church and state has become of greater 
interest in Romania largely because the new laws offer not 
only religious freedom, but also the possibility for churches to 
receive funding for their projects and activities from the 
national budget. The Romanian Baptist Union stated in their 
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bylaws that they will not accept money for salaries for the 
people they employed in churches, a decision which was 
made only by the Baptists and the Seventh Day Adventists. 
All the other recognized denominations decided to accept 
money from the government for the salaries of pastors and 
other employees. 

The most recent discussion in the Baptist Union of 
Romania was centered around the issue of whether we 
Baptists should receive government assistance only for social 
and educational programs (something that was accepted from 
the beginning by almost everybody), or whether we should 
also accept funding for building projects. Those who wanted 
to accept the funds argued that since this was an allocation 
from the national budget to which Baptist believers contribute 
as tax payers, this is in fact a right and not a benefit. Those 
who did not want to accept the funds argued that the 
government will exert more financial control when the money 
is accepted. In short, if you take the money you are subject to 
governmental control or interference. 

That argument was countered when the first group said 
that through more than 50 years of Communism the 
government did not offer any financial support to the churches 
and yet it totally controlled the churches anyway, even their 
finances! After a vote in the Baptist Union Council the first 
opinion won; that those churches willing to accept 
government money for building projects may do so. 

But an uneasiness remains between people supporting 
the two views. The ruling was in effect to leave it to the local 
churches to decide whether or not they want to accept 
government funds when available. The remaining uneasiness 
also points to the difficulty that Romanian Baptists seem to 
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have in deciding what the autonomy of the local church 
should look like. 

As any other Baptist believers, the Romanian Baptists 
are trying to live out their witness in relationship to a 
changing world. Coming out of many years of imposed 
isolation during the Communist regime, they now face the 
dilemma of how to live in times of freedom. A fresh 
understanding of engaging the world based on the teaching of 
the Scriptures calls us to be witnesses by being both a light of 
hope for the darkness and taste-giving salt at the same time. 

After leaving my Turkish rooftop cafe, I am continuing 
this reflection in Herrnhut, Germany. The rolling hills 
surrounding the village and the extensive agricultural fields 
that create the horizon of the small "Brudern Gemeinde" are 
peaceful and tranquil, a natural setting for a community of 
faith not interested in ruling the world, but in living Christ's 
command to become His followers. Hundreds of years ago, 
a group of persecuted Bohemian Brethren found refuge on the 
lands of Count Nikolaus von Zinzendorf after Jan Hus was 
exe- cuted. They fled a world which was persecuting them for 
their faith and decided to create their own community. The 
Herrnhuters were one of the several similar movements which 
flourished in Western Europe at the time of the Reformation. 
Anabaptists were later also counted among such radical 
groups. They proposed a different model of church and state 
relationship - total separation — which was such a challenge 
for that world that the resulting persecution unleashed against 
them was fierce and devastating. 

Baptists seem to have adopted a more moderate 
approach by proposing not isolation from the world, but 
engagement based on freedom of expression. This is 
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expressed as a desire for religious freedom. Baptists want 
freedom from persecution but also freedom to preach the 
Gospel and to contribute with their witness to the life of the 
communities where they belong. As our world is changing, 
new challenges emerge beyond that of Baptists living in an 
Orthodox country. Emigration led to a multi-culturalism 
which was not previously experienced, especially in the 
growing urban hubs. This in turn has led to the challenge of 
having different cultures and religions living alongside each 
other. Today, we have Muslims, Mormons, and others of 
greatly diverse beliefs, while even within the Christian 
denominations we have increased diversity with Seventh Day 
Adventists as well as ethnically-based churches. The first 
Chinese Baptist Church was opened in Bucharest several 
years ago, for instance. 

The apparent threat that this brings to the exclusive 
claims of the Gospel can be considered as a danger or it can 
be turned into an opportunity to witness cross-culturally even 
from our own local context. The creativity and commitment 
that such an effort demands are the price which those who 
want to be part of shaping this new world need to be willing to 
pay. 

The story of Romeo and Juliet may symbolically 
express the dilemma of living as a Baptist in an Orthodox 
Country. Romeo could have been a Byzantine. His name 
Romaios betrays that. He wanted to bridge the gap and the 
differences between his world and that of his Juliet in order to 
create a common future with the western girl that he loved. 
Their effort ended up in tragedy in spite of their desire and 
commitment. 
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As Romanian Baptists continue to seek and find 
inspiration for their context by looking to their western 
brethren they should remain mindful that part of their identity 
is shaped by the Byzantine past and current Orthodox culture 
of their country. The Gospel has the power to go beyond 
culture and is capable of reshaping it. Therefore, this should 
not be seen as a disadvantage or a discouragement, but as an 
opportunity for Baptists in Romania to engage creatively and 
contribute to both worlds from their own walk with God as 
Baptist believers and disciples of Jesus Christ. 
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Abstract 

The Prologue of Gospel of John is a dense theological text. 
The main figure of Logos is God's agent in his creation for 
bringing it in communion with him. The Logos is fully capable 
for this mission. His existence, his communion with God, his 
divinity, his instrumentality in bringing everything in existence 
are his assets with which he comes to dwell among his people. 
He is unique. The theological argument starts underlying the 
depth of Logos communion with God and ends as he, the only 
God close to the Father's heart, is making him fully known. 
True revelation is based on close communion. 

Keywords: Prologue of the Gospel of John, Logos, 
communion, divinity, revelation 
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Inceputul a tot ce exista este prezentat din punctul de vedere al 
Logosului. El este personajul principal in toate. Portretul lui 
este construit subliniindu-se existenta, comuniunea si natura 
sa. 

Cand au fost facute toate lucrurile Logosul deja era 
acolo. „Inceputul" este doar pentru ceea ce a fost facut, nu si 
pentru Logos; in ce-1 priveste pe el avem existenta fara 
inceput. Modul de a-1 numi de Logos este cu inteles multiplu, 
ideile principale fund cele ale revelatiei si puterii creatoare: il 
face cunoscut pe Dumnezeu si este mijlocitorul a tot ce s-a 
facut. Existenta sa la momentul inceputului ii da statut de 
autoritate asupra a ce s-a facut. El nu este doar un martor al 
inceputului, ci este mijlocul prin care inceputul a putut avea 
loc. Deosebirea fata de relatarea din Geneza este ca acolo 
inceputul este descris din punctul de vedere al lui Dumnezeu 
care creeaza cerurile si pamantul, pe cand aici, desi tot 
Dumnezeu Tatal este eel care le face pe toate, se subliniaza 
mijlocirea Logosului. Avem aceleasi evenimente, dar descrise 
cu accente diferite. 

Aceasta comuniune cu Dumnezeu este aratata in 
continuare. Comuniunea cu Dumnezeu este mentionata atat 
pentru a se arata caracterul personal al Logosului, cat si pentru 
a se arata posibilitatea revelatiei depline; doar cineva din 
apropierea lui Dumnezeu Tatal il va putea face cunoscut pe 
deplin. De asemenea se poate avea in vedere si elementul 
statutului: cineva din comuniune cu Dumnezeu Tatal a venit in 
lume. 

Perspectivele existentei si comuniunii sunt completate 
cu cea a naturii Logosului. Modalitatea de descriere a 
Logosului este la potential maxim avand in vedere axioma 
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monoteismului. Theos (Dumnezeu) nearticulat este modul in 
care Logosul este distins de Tatal aratandu-se in acelasi timp 
si calitatea sa de Dumnezeu. El nu este „un dumnezeu", sau 
„divin", ci el se impartaseste din plin si distinct in Dumnezeire 
putand fi descris ca Dumnezeu. 

Aceste trei perspective esentiale sunt redate ca zidind 
una peste cealalta. Termenul de la fmalul fiecarei afirmatii va 
fi termenul de inceput al urmatoarei: Logos - Logos, 
Dumnezeu - Dumnezeu. Aceasta observatie identified limpede 
climaxul spre care s-a mers: Logosul ca Dumnezeu. 

Acest Logos, si nu altul, este eel care era la inceput cu 
Dumnezeu. Stabilirea identitatii sale in acesti termeni este 
esentiala pentru argumentul ulterior al intregii Evanghelii. 

Mijlocirea in privinta facerii a tot ce exista este ideea 
dezvoltata mai departe. Toate s-au facut prin el, si din ceea ce 
s-a facut nimic nu s-a facut fara el. Totul prin Logos, si nimic 
fara Logos; aceasta este afirmatia categorica de la acest punct. 

Legatura dintre realitatile aratate in 1:1 si caracterul 
sau de mijlocitor al tuturor lucrurilor este facuta prin 
conceptul principal pentru care este scrisa intreaga 
Evanghelie: viata. Pentru ca el este cine este si pentru ca prin 
el s-au facut toate lucrurile, el are in el viata. De acest adevar 
se leaga tema revelatiei in continuare. Viata din el era lumina 
oamenilor. Omenirea care se afla in intuneric, in marea ei 
majoritate, nu au priceput lumina vietii care este in el. La 
acest punct deja se anunta dimensiunea tragica ce va fi 
regasita si ulterior in Evanghelie pentru ca desi Logosul 
intrupat a venit in lume, lumea nu 1-a cunoscut, iar ai sai nu 1- 
au primit. 
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In relatarea coborarii Luminii in lumea oamenilor avem 
mentionat si un martor: loan Botezatorul. Rolul lui narativ 
este asemanator magilor si pastorilor din celelalte Evanghelii. 
Ele este trimis de Dumnezeu sa depuna marturie despre 
Lumina. 

Profilul narativ al Luminii poate fi schitat prin prisma 
a trei observatii: a) venirea Luminii in lume este parte din 
tema judecatii (3:19); pentru ca oamenii iubesc intunericul nu 
vin la lumina, ei nu vor sa li se vada faptele si de aceea urasc 
lumina, b) marturisirea Luminii este parte din viata de 
ucenicie (eel care ma urmeaza va avea lumina vietii, 8:12), si 
c) cat timp aveti lumina, credeti in lumina ca sa fiti fii ai 
luminii (12:35). Astfel, marturisirea Luminii implica intrarea 
intr-un conflict (tu marturisesti Lumina intre oamenii care o 
urasc), ea este parte din ucenicie si treptat devii ceea ce 
marturisesti, devii un fiu al luminii. 

La venirea sa in lume Logosul este vazut ca lumina cea 
adevarata. Datorita acestui lucru au loc delimitari. Pentru ca 
oamenii iubesc mai mult intunericul decat lumina nu vin la 
lumina ca sa nu li se arate faptele care sunt rele, dar vor fi unii 
care il vor accepta asa cum a fost el prezentat pana acum in 
Prolog: existand dintotdeauna, in comuniune cu Dumnezeu 
Tatal, Dumnezeu, Lumina. In fapt aceasta se va concretiza pe 
doua planuri in vietile oamenilor: unul juridic, al infierii, si 
celalalt moral, al regenerarii. 

Venirea Luminii este o venire la ai sai; aceasta 
insemanand, fie o venire in creatia a carui mijlocitor este, fie o 
venire la poporul sau Israel. Pentru ca a venit ca Lumina el 
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este respins. Iubirea intunericului duce la ura fata de lumina. 
In acest fel, cei care-1 resping, resping lumina vietii. Astfel, 
oamenii acestia nu stiu unde merg si adesea se impiedica pe 
drumul lor. Desi Lumina lumineaza pe orice om nu toti 
primesc/accepta Lumina. 

Dar sunt si oameni care o accepta. Aceasta primire a 
Luminii aduce modificari de statut si de caracter. Aceste 
modificari sunt descrise dupa tiparul nasterii din fecioara a lui 
Isus Cristos care apare in celelalte Evanghelii. Ei nu sunt 
nascuti din parinti umani, ci din Dumnezeu. Nasterea din 
Dumnezeu este un rezultat al lucrarii Duhului. Aceasta lucrare 
ne este descrisa succint in cap. 3 si in cap. 16. Nasterea de sus/ 
din nou/din Dun vine ca urmare a lucrarii de procuror a 
Duhului prin care acesta dovedeste lumea vinovata in privinta 
pacatelor ei, in privinta dreptatii (relatie cu Dumnezeu rupta si 
viata stricata), si in privinta judecatii (atat cea prezenta 
datorita respingerii Luminii, cat si cea viitoare). Cei ce 
primesc Lumina primesc dreptul/autoritatea de a fi copiii ai lui 
Dumnezeu (infiere in familia sa), si experimenteaza 
schimbarea vietii. 

In acest fel argumentul Prologului se focalizeaza 
aratandu-ne tinta urmarita: intemeierea unei relatii trainice 
intre Dumnezeu si oameni. 

Intrarea Logosului intre oameni este descrisa in termenii unei 
schimbari de stare majora: asumarea trupului/carnii. Existenta 
in trup este noul mod de a fi al Logosului. Aceasta schimbare 
de conditie este extraordinara. Viata in trup este descrisa ca o 
ridicare/intindere/asezare a unui cort in vecinatate. Avem o 
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descriere similara in 2 Cor. 5 despre starea noastra, dar la 
momentul mortii („cand se desface casa cortului nostru 
pamantesc"). Aceasta vedere a situatiei face trimitere intr-o 
varietate de directii. Pe de o parte se are in vedere caracterul 
de calator nomad care isi aseaza cortul din loc in loc, iar pe de 
alta parte este un ecou al asezarii Cortului intalnirii dupa 
iesirea din Egipt. In acel loc au putut vedea israelitii slava lui 
Dumnezeu coborandu-se. Astfel, 1.14 este un text cu nuanta 
polemica intrucat arata o schimbare de tabernacol: cortul in 
care vedem slava divina este Cuvantul intrupat. El este unic. 
Termenul monogenes subliniaza acest fapt; din partea Tatalui 
el este singur de acest fel. Acelasi lucru se va arata in 3.16: „... 
a dat pe singurul sau Fiu". 

Locuirea lui printre noi a fost plina de har si de 
adevar. Tematica harului nu este dezvoltata dincolo de 
Prologul Evangheliei. De aceea, dincolo de aspectul 
abundentei harului si al contrastului cu Legea data prin Moise 
nu putem avansa prea mult in intelegerea elementelor 
specifice ale acestuia in aceasta Evanghelie. In schimb tema 
adevarului este o tema dezvoltata pe larg si care ramane cu un 
orizont deschis in urma intrebarii retorice pusa de Pilat in 
18.38: „Ce este adevarul?" Martorii oculari au vazut despre 
adevar in viata Cuvantului intrupat urmatoarea invatatura: 
omul care traieste dupa adevar va veni la lumina, adevaratii 
inchinatori sunt doar aceia care se inchina Tatalui in Duh si in 
adevar, adevarul odata cunoscut aduce eliberare, Fiul lui 
Dumnezeu este adevarul, lucrarea lui o continua Duhul 
adevarului, iar sfmtenia ucenicilor este posibila prin adevar. 
Venirea in lume a Fiului lui Dumnezeu a fost pentru a depune 
marturie cu privire la adevar. 
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Prologul ajunge la final dezvoltandu-se o tenia 
enuntata la inceput: cea a comuniunii. Datorita unei 
comuniuni unice Fiul poate sa-1 faca de cunoscut pe Tatal. 
Acest fapt este prezentat prin contrast cu revelatia primita de 
Moise: Legea. Prin eel care este la sanul Tatalui ne-au venit 
harul si adevarul. Descrirea Logosului intrupat este prezentata 
diferit de manuscrisele existente. Cel mai probabil citarea 
buna este cea potrivit caruia Logosul este prezentat ca fiind 
„Singurul Dumnezeu". Astfel, sunt impletite din nou, ca la 
inceputul Prologului, temele comuniunii si divinitatii pe baza 
carora se subiliniaza calitatea revelatiei. 

Bibliografie 

Barclay, William. "Great Themes of the New Testament — John 

1,1-14." ExpTim 70 (1958) 78-82; (1959) 114-17. 
Barrett, Charles Kingsley, "The Prologue of St. John's Gospel." In 

his New Testament Essays. London: S. P. C. K., 1972, 

27-48. 
Cranfield, C. E. B.. "John 1:14: 'became.'" Exp Tim 93 (1982): 

215. 
Culpepper, R. Alan. "The Pivot of John's Prologue." NTS 27 

(1980)1-31. 
Deeks, David. "The Prologue of St. John's Gospel." BTB 6 (1976) 

62-78. 
Dodd, Charles Harold. "The Prologue to the Fourth Gospel and 

Christian Worship." In Studies in the Fourth Gospel, ed. F. 

L. Cross. London: A. R. Mowbray, 1957, 9-22. 
Garvie, Alfred E.. "The Prologue to the Fourth Gospel and the 

Evangelist's Theological Reflextions." Expositor, 8th ser., 

10(1915) 163-72. 



30 



Individul in context: intre comunitarism sau 
comunitate de identitate 

The Individual Person in Context: Between 
Communitarianism and Community of Identity 



Lector Dr. Ben-Oni ARDELEAN 
Institutul Teologic Baptist din Bucuresti 

Abstract 

There have been vivid debates over the perspective of the 
human development, being either all by individual alone, or a 
development in community, but the real issue is the type of 
community. Is that one bordered by a certain region-type, or 
identity-type community? How are each of them functioning 
over the individual develpoment? How much influence could 
have, or is accepted by the individual in his/her develpoment? 
Those type of questions are addressed from different socio- 
human disciplines, but there is a real preocupation of 
theologians in order to find out what realy shape the human 
being and form the believer s identity. Knowing the context of 
the individual formation will elucidate much of person s 
behaviour, personality, believes etc, but also the person s 
influence over the community where he/she is activating. 

Keywords: context, comunitarism, identity, community, 
formation. 
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Credinta, ca si convingere adancS, informeazS 
intelectul si orienteazS comportamentul, avand astfel un efect 
indirect asupra societStii si relatiilor cu semenii. Esential 
pentru identitatea spirituals a individului este formarea 
acestuia in contextul societatii si dezvoltarea sa spirituals 
ulterioara. AceastS identitate spirituals trebuie supusS 
dezbaterii dintre viziunea comunitaristS si cea individualists. 
Biserica este inteleasS ca avand un sens specific comunal 
(pSrtSsia credinciosilor), dar are si o expresie locals sau 
institutionalS. Interactiunea individului cu comunitatea, 
schimbSrile survenite, dar si participarea in grupul religios, 
defmesc identitatea spirituals individuals. 

Ganditorii comunitaristi 1 sustin cS se comite o eroare 
tratand individul in mod abstract, rupt de orice realitate 
formatoare si integratoare, fSrS sS se tinS seamS de faptul cS el 
este o fiintS „situatS". 2 Acestia considers cS individul este „in 
acelasi timp si o fiintS subiectivS, inzestratS cu calitSti 
personale, si o fiintS obiectivS, membru al unor comunitSti 
care il ajutS sS-si fSureascS identitatea". 3 Unele dintre 
comunitStile formatoare sunt date (familia, natiunea), altele 
sunt alese (profesia, grupul religios), iar intre acestea se 
creeazS legSturi de interese impSrtSsite si experience trSite. 
Determinant pentru identitatea individului este „experienta de 



1 Precum: Aladair Maclntyre, After Virtue: A Study in Moral Theory, 2nd 
Edition, University of Notre Dame Press., Notre Dame, 1994; Michael 
Sandel, Liberalism and the Limits of Justice, Cambridge University Press, 
Cambridge 1982; Amitai Etzioni, The Third Way to a Good Society, Demos, 
London 2000; Michael Waltzer, Spheres of Justice: A Defence of Pluralism 
and Equility, Basic Books, New York 1993; etc.; 

2 Oliver Nay, Istoria ideilor politice, Editura Polirom, Iasi 2008, p. 612; 

3 Ibidem; 
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sine", care msumeaza valori, bunuri, interese, obiceiuri sau 
sensibilitati etc. Aceste valori, comune sau impartasite, si-au 
pus amprenta asupra identitatii individului. Tocmai 
cunoasterea in context a individului va putea elucida o serie 
intreaga de reflexe din constructia sa identitara. Gandirea 
comunitarista, dezvoltata ca antiindividualism vizeaza 
consolidarea vietii comunitare, a stabilitatii sociale, a 
dezvoltarii legaturilor de solidaritate si intoarcerii societatii 
spre o etica colectiva. 4 

Michael Sandel, in Liberalism and the Limits of 
Justice 5 , critica liberalismul pentru faptul ca introduce o 
„iluzie metafizica", reducand individul doar la ratiunea sa si 
golindu-1 de tot ce inseamna subiectiv. In felul acesta, 
„neglijeaza existenta personala a fiecarei fiinte si se bazeaza 
pe ideea unui „eu dezangajat". Este vorba de un „eu" fara 
legaturi, fara valori si fara calitati". 6 Acesta considera ca John 
Rawls are in vedere mai degraba o „fiinta juridica", de fapt „o 
persoana complet lipsita de personalitate si de profunzime 
morala - pe scurt, o caricatura". 7 Amitai Etzioni, in The Third 
Way to a Good Society^, considera comunitatea ca „partenerul 
neglijat" 9 , introducand individul intr-un vid social in care 
opereaza doar interesele comerciale sustinute de concurenta si 
protejarea drepturilor egoiste. Etzioni sutine ca o comunitate 



4 Ibidem, pp. 612,613; 

5 Michael J.Sandel, Liberalism and the Limits of Justice, Cambridge 
University Press, Cambridge 1982, pp. 50-60. 

6 Oliver Nay, Istoria ideilor politice, Editura Polirom, Iasi 2008, p. 615; 
1 Ibidem; 

8 Amitai Etzioni, The Third Way to a Good Society, Demos, Londra 2000; 

9 Ibidem, p. 8; 
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inchisa de tipul Gemeinshaft - comunitate de aceeasi sorginte 
(religie, istorie, cultura etc) - ar conduce la retragerea in 
identitate si confruntari religioase, interetnice etc., fiindca ar fi 
privita ca fiind „straina" de celelalte comunitati. Dimpotriva, 
o comunitate de tip Geselllshaft, de tip societate deschisa, ar 
asocia interese diverse la proiecte comune si indivizi ce 
impartasesc valori comune. 10 Dintre toate proiectele de 
comunitati propuse 11 in societatea contemporana, Etzioni 
considera ca, de fapt, individul in modernismul actual este 
plasat intr-o comunitate de tip mozaic, adica, o comunitate de 
comunitati care au valori comune. Acestea pot fi valori 
„agreate", bazate pe contractualism, sau valori „impartasite", 
fundamente pentru societatate 12 , precontractuale, constituite in 
binele comun al umanitatii. Etzioni considera ca valorile 
„agreate" sunt temporare, pe cand cele „impartasite" se 
transmit din generatie in generatie, cimentand societatea, 
invatate in societate si transmise mai departe ca un fond de 



10 Oliver Nay, Istoria ideilor politice, pp. 617,618; 

11 Comunitatea de tip „creuzet", melting-pot-ul american, ce dizolva 
identitati diferite care intra in acest tip de societate si construieste o 
identitate comuna; comunitatea de tip „curcubeu", ce defmeste o paleta de 
comunitati ce au fiecare autonomie ce isi apara interesele; comunitatea de 
tip „mozaic", formata din fragmente diferite tinute la un loc de un „ciment" 
comun, fiind, de fapt, un set de valori impartasite (Vezi: Oliver Nay, Istoria 
ideilor politice, pp. 618,619); 

12 Etzoni enumera sapte valori comune: „democratia conceputa ca o idee a 
binelui (nu doar ca tehnica de guvernare), respectarea constitutiilor si a 
drepturilor care depind de ele, loialitatea fata de natiune, toleranta si 
respectul fata de toate comunitatile, limitarea identitatilor politice (ele se pot 
exprima, dar raman doar o componenta a societatii), principiul 
„megalogului" (un vast dialog la nivelul comunitatilor), principiul 
reconcilierii (necesar pentru a intemeia o noua societate)"; (Cf. Oliver Nay, 
Istoria ideilor politice, p. 619); 
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valori necesar societatii. Pe langa faptul ca un astfel de proiect 
pare eel putin idealist in contexul fragmentarii societatii si 
micsorarea terenului comun al valorilor impartasite, 
propunerea lui Etzioni releva includerea individului in 
„comunitatea de comunitati" din care provine sau se dezvolta. 
Legatura spirituals stabilita cu fiecare comunitate in parte il 
determina pe acesta sa se pozitioneze in formarea identitatii 
sale spirituale si creionarea propriei biografii spirituale. 
Emmanuel Levinas a introdus teza potrivit careia identitatea 
este creata in mod „dialogic" cu societatea (grup religios, 
prieteni, cunoscuti, colegi etc.) 13 , o identitate dispusa si 
deschisa permanent schimbarii. 

Robert Belah sustine ca individul nu poate fi „nascut 
din sine" 14 , iar directia modernitatii actuale - respectiv „sa o 
rupi cu trecutul, sa ne defmim ca proprii sclavi, sa alegem 
grupurile cu care vrem sa ne identificam" 15 - o considera 
intrarea intr-o „lume impersonala". 16 Gerry Heard afirma ca, 
de fapt, cele doua viziuni „individualiste si a comunitatii sunt 
interdependente. Fiecare are nevoie de prezenta celeilalte 
pentru a putea atinge eel mai inalt nivel". 17 Asadar, doar o 
sinteza intre cele doua conceptii pare sa descrie aspectele ce 
tin de spectrul formativ si identitar al individului. 18 Daniel A. 



13 Oliver Nay, Istoria ideilor politice, p. 627; 

14 Robert N.Bellah et al., Habits of the Heart: Individualism and 
Commitment in American Life, Harper & Raw, New York 1986, p. 82; 

15 Ibidem, p. 154; 

16 Ibidem, pp. 152,153; 

17 Gerry C.Heard, Basic Values and Ethical Decisions: An Examination of 
Individualism and Community in American Society, Robert E.Krieger, 
Malabar 1990, p. 103; 

18 David Fergusson, Comunity Liberalism and Christian Ethics, Cambridge 
University Press, Cambridge 1998, pp. 149-155; 
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Helminiak sustine ca „fenomenul uman este intotdeauna 
simultan si inextricabil atat social cat si individual, [...] fiindca 
nu este nici o fiinta umana separata de grupul social in care el 
sau ea participa si nu este nici un grup separat de membrii 
individuali care constituie grupul". 19 

Alasdair Maclntyre argumenteaza faptul ca fiecare 
individ are povestea lui. Povestea descrie contextul vietii traite 
si numai in acest context are un inteles. Indivizii intra in 
contact cu „unul sau mai multe caractere - roluri in care 
suntem prinsi" 20 , aratand ca „ceea ce sunt [...] este cheia 
intelegerii a ceea ce mostenesc, un trecut specific care este 
prezent intr-un anumit fel in prezentul meu. Ma gasesc parte 
dintr-o istorie si pot sa o afirm in mod general, ca imi place 
sau nu, ca o recunosc sau nu, unul dintre purtatorii traditiei". 21 
Sociologi ca George W. Stroup 22 sau Peter Berger 23 sutin o 
constructivitate sociala a identitatii individuale, considerand 
ca identitatea nu este o realitate privata, ci un element 
comunal, fund formata de comunitatile in care individul a 
participat, comunitati numite „grupuri de referinta". 24 La 
aceste grupuri de referinta individul se relationeaza, constient 



19 Daniel A. Helminiak, „Human Solidarity and Collective Union in Christ", 
mAnglican Theological Review , 70/1, Ianuarie 1998, p. 37; 

20 Aladair Maclntyre, After Virtue: A Study in Moral Theory, 2 nd Edition, 
University of Notre Dame Press., Notre Dame 1994, p. 216; 

21 Ibidem, p. 221; 

22 George W. Stroup, The Promise of Narrative Theology, John Knox Press, 
Atlanta 1981, pp. 101-198; 

23 Peter L. Berger, The Sacred Canopy: Elements of a Sociological Theory 
of Religion, Anchor Books ed., Doubleday, Garden City N.Y. 1969, p. 20; 

24 Peter L. Berger, Invitation to Sociology: A Humanistic Perspective, 
Doubleday, Garden City N.Y. 1963, p. 118; 
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sau inconstient, in modelarea credintelor, valorilor si 
atitudinilor. 25 

Josiah Royce, in The Problem of the Christianity, 
aminteste ca astfel de comunitati sau grupuri de referinta, 
precum biserica, pot fi atat „comunitati de memorie", avand o 
memorie colectiva, dar si „comunitati de speranta", avand un 
scop si o speranta comuna. 26 Consolidarea „practicii 
dedicarii" 27 individului fata de aceste grupuri sau comunitati 
se face prin ceea ce antropologii numesc „rituri de 
intensificare", care „aduc comunitatea laolalta, cresc 
solidaritatea de grup si intaresc dedicarea fata de credinta 
grupului". 28 Se produce astfel „o fuziune de sentimente si a 
gandirii, a traditiilor si dedicarii, a membralitatii si vointei" 29 , 
ce tine comunitatea vie si defineste modul de viata al 
comunitatii respective. 

In concluzie, aparte de afilierea religioasa, ca relatie 
de tip contractual, individul poate fi, potrivit teologiei 
crestine, membra al unei comunitati invizibile in unitate cu 



25 Robert A. Nisbet & Roger G. Perrin, The Social Bond, 2nd ed, Alfred A. 
Knopf, New York 1977, p. 100; 

26 Josiah Royce, The Problem of Christianity, Vol.11, Macmillian, New York 
1913, p. 50; 

27 Robert N. Bellah et al., Habits of the Heart: Individualism and 
Commitment in American Life, Harper & Row, New York 1986, pp. 
152-154; 

28 Stephen A.Grunlan & Marvin K.Mayers, Cultural Anthropology: A 
Christian Perspective, 2 nd ed., Zondervan, Grand Rapids 1988, p. 222; 
29 Robert A. Nisbet, The Sociological Tradition, Basic Book, New York 
1996, p. 48; 
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Hristos, ce-i confera identitate spirituals. 30 Membralitatea in 
comunitatea crestina inseamna asumarea metanaratiunii 
biblice. Naratiunea biblica descrie metaistoria, care afirma un 
inceput al istoriei (Gen. 1:1), traverseaza vremurile si ofera 
perspectiva unui „cer nou si un pamant nou" (Apocalipsa 
21 :1). 31 Asadar, „membri ai comunitatii descopera legatura 
dintre viata lor personala si ceva maret, ceva trancendent, 
numita lucrarea Dumnezeului biblic in istorie". 32 „Matricea de 
insemnatati", „reteaua de semnificatii" sau „mozaicul 
credintei" stau la baza societatii crestine, sunt articulate in 
teologia biblica si ofera crestinului un mod specific de a 
intelege si percepe lumea. 33 Aceasta intelegere asupra 
importantei relationarii individului cu societatea, incluzand 
comunitatea credinciosilor, dar in mod special relatia cu 
divinitatea, determina o serie intreaga de actiuni ce trebuiesc 
intreprinse de liderii bisericii. O abordare cadrata biblic va 
determina o mai buna relationare si formare a indivizilor ce 
fac parte din comunitatea credinciosilor sau asupra carora 
aceasta are vreo influenta. 



30 Robert P. Lightner, Evangelical Theology, Baker, Grand Rapids 1986, p. 
232; 

31 Stanley J.Grenz & John R. Franke, Beyond Foundationalism: shaping 
theology in a postmodern context, Wesminister John Knox Press, Louisville 
2001, p. 226; 

32 Ibidem; 

33 Ibidem, p. 231; 
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Abstract 

This study looks at the importance of interconfessional 
Christian dialogue, a dialogue which in many areas is almost 
completely lacking. One of the foundations upon which a 
dialogue may be built is the doctrine of the Holy Trinity. 
Being the true foundation of all Christian teaching, the 
implications of the doctrine of the Holy Trinity are found in 
every aspect of the Christian faith. Although not easily 
explained, the doctrine of the Holy Trinity offers a unique 
model of how communion between Christians should look as 
demonstrated by the example of unity between the Father, Son 
and Holy Spirit. This kind of communion must be a primary 
concern of the Church, regardless of denomination, an 
endeavor which will enjoin a permanent interconfessional 
dialogue. 

Keywords: Holy Trinity, communion, Church, 
interconfesional dialogue 
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Doctrina despre Sfanta Treime este in mod inevitabil 

dificila, totusi ea permite celor credinciosi sa descopere acea 

desavarsire a comuniunii de viata cu Dumnezeul triunic. 

Aceasta comuniune a omului cu Dumnezeul triunic este 

evidentiata de catre Pr. Prof. Dr. Wilhelm Danca astfel: 

Comuniunea trinitara: cu Tatal divin care ne-a chemat 
la existenta §i ne deschide un viitor, cu Fiul care a 
devenit fratele nostru §i ne-a deschis calea mantuirii, 
cu Duhul Sfant care ne une§te strans cu Fiul §i ne 
deschide spre viitorul creat pentru noi de catre Tatal. 1 

Doctrina cu privire la Sfanta Treime este adevarul de 
temelie al invataturii crestine, proprie si caracteristica 
crestinismului, ea stand la baza tuturor marturisirilor de 
credinta ale Bisericii si totodata conditionand intreaga ordine 
morala crestina, personala si sociala, la temelia careia sta, ca 
principiu si ca ideal suprem, comuniunea iubirii intratrinitare 
divine. 

Esenta doctrinei Sfintei Treimi consta in afirmarea de 

baza a credintei, anume ca Dumnezeu este unul in Fiinta si 

intreit in Persoane: Tatal, Fiul si Duhul Sfant. Referitor la 

aceasta, Prof. Dr. Isidor Todoran impreuna cu Prof. Dr. loan 

Zagrean afirmau urmatoarele: 

Fiecare dintre cele trei Persoane sau Ipostasuri ale 
Sfintei Treimi este Dumnezeu adevarat, Dumnezeu 
Tatal, Dumnezeu Fiul, Dumnezeu Duhul Sfant, avand 
fiecare intreaga Fiinta sj toate atributele 
dumnezeie§ti, fara insa sa fie trei Dumnezei, adica 
fara impartire sau despartire a Fiintei §i totodata fara 



1 Wilhelm DANCA, „Trairea credintei in Sfanta Treime, Sfanta Treime 
Izvorul §i Temeiul Unitatii Creatine", Dialog Teologic, Ia§i, Ed. Presa Buna, 
Revista Institutului Teologic Romano-Catolic, Anul 3, Nr. 5, 2000.p. 7. 
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sa se amestece sau sa se contopeasca Persoanele 
dumnezeie§ti intreolalta 2 

Doctrina Trinitatii este declaratia unica a crestinatatii 

referitoare la Fiinta divina si este defmitorie pentru „teismul" 3 

crestin. Cand se vorbeste despre existenta lui Dumnezeu, Pr. 

Prof. Dr. Eduard Ferent afirma ca: 

Aceasta existenta este deja dovedita de rnsa§i 
existenta umana. Dupa cum putem deveni 
con§tienti de caracterul particular al existentei 
noastre umane printr-o reflexie existentiala, la fel 
putem §i trebuie sa devenim con§tienti de 
caracterul unic al existentei lui Dumnezeu printr- 
o reflexie despre credinta noastra ca act 
existential. 4 

Pe de alta parte, Prof. Dr. Isidor Todoran impreuna 

cu Prof. Dr. loan Zagrean afirma ca: 

Doctrina Sfintei Treimi este, in intreg cuprinsul ei, 
adevarul eel mai plin de mister din invatatura 
cre§tina §i in consecinta, ea nu poate fi patrunsa 
sau cuprinsa de cugetare omeneasca prin 
rationament filozofic, ci intemeindu-se numai pe 
Revelatia dumnezeiasca ji insu§indu-se prin 
credinta. 5 



2 1. TODORAN, I. ZAGREAN, Dogmatica Ortodoxa, Cluj, Ed. Rena§terea, 
2000, p. 105. 

3 Teismul - in fr. Theisme, gr. Theos, „Dumnezeu", este o conceptie 
filozofica - religioasa bazata pe admiterea existentei lui Dumnezeu ca 
Fiinta absoluta, exterioara naturii, creatoare, sustinatoare si conducatoare a 
lumii. Vasile Breban, Dictionar general al limbii Romdne, Bucuresti, Ed. 
Enciclopedica, vol. 2, 1992, p. 1039. 

4 Eduard FERENT, Dumnezeul eel viu, unic in fiinta §i intreit in 
persoane, Iasi, Ed. Presa Buna,1997,p. 1 

5 1. TODORAN, I. ZAGREAN, Dogmatica Ortodoxa, Cluj, Ed. Renasterea, 
2000, p. 107. 
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Desi termenul „trinitate" nu apare in Biblie, el a fost 
folosit din primii ani ai Bisericii. In forma sa greaca „trias" se 
pare ca a fost folosit pentru prima oara de catre Teofilus din 
Antiohia (datat in 181 d.Cr.), iar in forma sa latina „trinitas" a 
fost folosit de catre Tertulian (aproximativ 220 d.Cr.). 

In teologia crestina, termenul „trinitate" inseamna ca 

exista trei individualitati eterne, distincte in aceeasi esenta 

divina, cunoscute ca: Tata, Fiu si Duh Sfant. Aceste trei 

individualitati sunt trei Persoane astfel ca s-ar putea vorbi 

despre „tripersonalitatea lui Dumnezeu". Crestinii se inchina 

Dumnezeului Triunic, fapt evidentiat si in credeul Atanasian. 

Thiessen, la randul sau afirma ca: 

Noi ne inchinam unui Dumnezeu in trinitate §i 
trinitatii in unitate; noi facem distinctie intre 
persoane, dar nu divizam substanta divina. 
Toate cele trei Persoane sunt coeterne §i coegale 
una cu alta, astfel ca noi ne inchinam desavar§itei 
unitati in trinitate §i trinitatii in unitate. 6 

Teologii exprima aceasta realitate biblica in felul 

urmator: in Fiinta divina vesnica nu se afla numai trei nume, 

ci trei Persoane care impartasesc aceleasi atribute divine. 

Exista Tatal de la care isi trag fiinta toate lucrurile, Fiul prin 

care au fost facute toate lucrurile si Duhul Sfant prin care 

lucreaza Tatal si Fiul. 

Continutul doctrinei Sfintei Treimi, exprimat in 
formula scurta: Tatal, Fiul §i Duhul Sfant, are o 
densitate §i o adancime tainica fara egal in 
credinta noastra, de unde [decurge] greutatea unei 
analize teologice deplin multumitoare a 
continutului ei din punct de vedere al intelegerii 



6 Henry C. THIESSEN, Prelegeri de teologie sistematica, S.M.R. [f.a. 
[f.l.],p. 104. 
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noastre, continut care nu poate fi cunoscut cu 
nimic din cele ale lumii create. 7 

Este arhicunoscut faptul ca intreaga crestinatate isi 
fundamenteaza invataturile religioase pe Biblie, pe care o si 
considera inspirata de Dumnezeu. Mai mult ca oricare carte a 
lumii insa, Biblia vorbeste despre Dumnezeu si o face intr-o 
maniera cu totul aparte. Biblia si istoria lumii incep cu 
Dumnezeu 8 , iar ultimele cuvinte ale Bibliei il prezinta tot pe 
Dumnezeu ca fiind: „Alfa §i Omega, Cel dintdi §i Cel de pe 
urmd, Inceputul fi Sfdrfitul. 9 

Pentru cre§tin, preciza Pr. Prof. Dr. Eduard Ferent, 
a-L cunoa§te pe Dumnezeu nu inseamna a-i 
demonstra existenta cu certitudine matematica, ci 
mai curand, a-L simti profund in viata proprie, a- 
L contempla cu credinta, a i se deschide cu 
recuno§tinta, a-I primi revelatia. 10 

Cartiile celor doua Testamente vorbesc despre un 
Dumnezeu revelat lumii ca Parinte si Creator, ca Fiu 
Mantuitor si ca Duh Sfant Mangaitor. Prin urmare, invatatura 
despre Sfanta Treime se fundamenteaza pe Biblie, desi 
unicitatea fiintei divine nu exclude o oarecare deosebire mai 
ales in ce priveste lucrarea fiecaruia. Faptul ca Dumnezeu este 
Unul singur este tema fundamentala a ambelor Testamente. 

Dumnezeu este unul dupa Fiinta si intreit ca Persoane, 
ceea ce inseamna ca Fiinta nu se imparte in trei, ci exista 



7 1. TODORAN, I. ZAGREAN, Dogmatica Ortodoxa, Cluj, Ed. Rena§terea, 

2000, p. 116. 

8 Gen. 1:1 „La mceput Dumnezeu a ficut cerurile §i pamantul". 

"Apoc. 22:13. 

10 Eduard FERENT, Dumnezeul cel viu, unic in fiinta §i intreit in 

persoane, Ia§i, Ed. Presa Buna, 1997, p. 17. 
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intreaga si cu toate perfectiunile dumnezeiesti in fiecare 

Persoana, fara ca prin aceasta sa se confunde Persoanele, Ele 

distingandu-se ca Persoane si fara ca insusirile personale, 

distinctive, sa desparta Persoanele intre Ele. 

Raportul dintre Persoanele Sfintei Treimi poate fi 

infatisat prin urmare dupa mai multe aspecte, dupa cum 

afirma si Pr. Prof. Dr. Isidor Todoran impreuna cu Prof. Dr. 

loan Zagrean: 

Un raport al dumnezeirii Persoanelor, al 
distinctiilor dintre Ele, al comuniunii 
intratreimice, al intrepatrunderii Persoanelor, al 
lucrarilor dumnezeiesti atribuite uneori intregii 
Sfintei Treimi, alteori uneia dintre Persoane. n 

In concluzie la tot ce s-a prezentat in lucrarea de 
fata, se pot afirma urmatoarele: Lucrarea de mantuire, in ea 
insasi, a fost ocazia in care omul a primit revelatia desavarsita 
a Trinitatii. Intruparea Fiului si coborarea Duhului Sfant la 
Rusalii au aratat lumii intr-un mod clar ca Dumnezeul unic 
din Vechiul Testament existase de fapt in structura Sfintei 
Treimi. Cu siguranta ca aceasta existenta a Dumnezeului 
triunic nu poate fi explicata cu usurinta. De altfel,crestinii nu 
sustin doctrina Trinitatii din cauza ca ea este evidenta sau 
convingatoare din punct de vedere logic. ,JVu poti explica un 
mister, poti doar sd-i recunosti prezenta", spunea cineva. 
Incearcd sa o explici si iti vei pierde mintile, Incearcd sd o 
negi insd si iti vei pierde sufletul. 

Biblia prezinta Persoanele Trinitatii coexistand si nu 
avand doar o existenta succesiva sau alternativa. Tatal care se 
adreseaza constant Fiului cu formula „Tu" este descris ca 



11 1. TODORAN, I. ZAGREAN, Dogmatica Ortodoxa, Cluj, Ed. 
Rena§terea, 2000, p. 117. 
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trimitandu-L, iubindu-L si inaltandu-L. Fiul se adreseaza 
constant Tatalui in termeni personali si se refera la propria lui 
activitate ca la una care este in acord cu voia Tatalui. Scriptura 
plaseaza coexistenta personala a Persoanelor divine dincolo de 
orice indoiala prin juxtapunerea termenilor Tata, Fiu, Duh 
Sfant. 

Experienta fundamental^ pentru crestin, ca si fiinta 
umana, este asadar experienta comuniunii. Aceasta experienta 
se inradacineaza in Dumnezeu care este El Insusi comuniune 
prin excelenta Tatal, Fiul si Duhul Sfant. 

Dumnezeul crestinilor este un Dumnezeu ce se 
reveleaza. Rationalitatea profunda a existentei umane 
ramane, prin urmare, invaluita in mister cata vreme omul nu 
intra in legatura cu Dumnezeul triunic, care este izvorul si 
fmalitatea aspiratiei umane. Astfel, omul intra in comuniune 
cu o Fiinta care este ea insasi in comuniune. 

Credinta crestina in Treime, chiar puternic ancorata in 
Scriptura, ramane o taina. Ea dezvaluie omului plinatatea lui 
Dumnezeu, dar in acelasi timp il si ascunde de om pentru ca 
nimeni nu poate pricepe cu adevarat cum poate Dumnezeu sa 
fie trei Persoane distincte si totusi un singur Dumnezeu. 

Taina Sfintei Treimi este pentru crestin, asemenea 

soarelui „cel atat de stralucitor incat nu poate fi privit, insa 

atat de luminos, incat totul este luminat de el". A nu se uita 

insa ca un Dumnezeu cu totul deslusit ar inceta sa mai fie 

Dumnezeu. Dumnezeu e atat de mare incat va ramanea mereu 

dincolo de intelegerea omului. Apostolul Pavel infatiseaza 

acest adevar atunci cand scrie: 

O, adancul bogatiei, intelepciunii §i §tiintei lui 
Dumnezeu! Cat de nepatrunse sunt judecatile 
Lui, §i cat de neintelese sunt caile Lui? §i in 
adevar, „cine a cunoscut gandul Domnului? Sau 
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cine a fost sfetnicul Lui? Cine I-a dat ceva intai, 
ca sa aiba de primit inapoi? Din El, prin El, §i 
pentru El sunt toate lucrurile. A Lui sa fie slava in 
veci! Amin. (Romani 11:33-36.) 

Daca omul este pus in incurcatura si dat de rusine de 

atatea taine obisnuite, firesti aici pe pamant, cum se poate 

astepta atunci omul sa inteleaga deplin natura lui Dumnezeu? 

Se poate spune astfel ca incercarile omului de a explica Sfanta 

Treime uneori mai mult complica lucrurile decat sa le 

lamureasca. Existenta lui Dumnezeu in trei Persoane nu este 

asadar un obiect pentru intelegerea rationala. Aceasta 

problema ramane neinteleasa de mintea omeneasca. Mintea 

omului nu se poate ridica la inaltimea supranaturalului, astfel 

ca, Fiinta divina va ramanea pentru el o taina pe care trebuie 

sa o accepte prin credinta. Inca din 1979, documentul de la 

Puebla al episcopilor latino-americani, scria: 

In Cristos, unicul Mijlocitor, omenirea participa la 
viata treimica. Cristos ne da posibilitatea de a 
insufleti prin iubire tot ce savar§im. Ne ingaduie, 
a§adar, sa fim protagoni§ti impreuna cu El in 
construirea unei convietuiri §i a unei dinamici 
umane care sa reflecte misterul lui Dumnezeu. 
Comuniunea ce trebuie sa fie construita intre 
oameni e o comuniune ce imbrati§eaza fiinta 
pana in strafunduri §i trebuie sa se manifeste in 
intreaga viata, chiar §i economica, sociala §i 
politica. 

Dincolo de legaturile umane si naturale, care si ele 
sunt atat de puternice si de stranse, apare, in lumina credintei, 
un nou model de unitate din care trebuie sa se inspire, in 
ultima instanta fiecare om. Acest model suprem de unitate este 
„comuniunea treimica". 
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O astfel de comuniune trebuie sa fie sufletul vocatiei Bisericii, 
indiferent de confesiune. Doctrina despre Sfanta Treime este 
deci un element crucial al credintei creatine care poate 
constitui fundamentul dialogului interconfesional. 
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Abstract 

In this article, there will be presented elements that will bring 
together in a typology three persons with three histories. 
Joseph, Daniel and Apostle Paul are three forerunners of their 
countrymen for the difficult periods in the history of Israel. 
Joseph is sent before the sons of Jacob to be relocated in 
Egypt to prepare their adaptation in this country; due to his 
wisdom, Daniel wins the right to be near the main kings of the 
two empires that follow one after another during his exile life 
and helps these kings know that the God of Israel is the most 
powerful god even if Israel was just a captured nation; 
Apostle Paul is a prisoner for Christ through whom the 
Gospel for all the nations is delivered so that the kingdom of 
God is extended to the whole world. All three have common 
elements that make their images typological. All of them 
have, also, differences that underline the reality of their life 
histories. The relationship between the two Old Testament 
characters and Apostle Paul could prove the link between the 
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two testaments. The main common element of all these three 
persons is their ability to understand mysteries. 

Keywords: Joseph, Daniel, Apostle Paul, typology, Israel, Old 
Testament, mysteries 

In acest articol vom arata acele elemente comune pe 
care le-au avut personaje importante ca Iosif, Daniel si 
apostolul Pavel in traversarea de vremuri dificile, cand 
poporul lui Israel a fost mutat din tara lui si nevoit sa devina 
minoritate intre alte popoare. Urmarirea modului de a 
reactiona a acestor personaje in clipe de cumpana pentru 
istoria lui Israel este importanta pentru structurarea unui tipar 
al felului cum Dumnezeu actioneaza in circumstante 
asemanatoare cu ale acestora Prin dovedirea existentei unui 
astfel de tipar, putem aprecia mai profund lucrarea lui 
Dumnezeu cu diferite personaje in istorie si, implicit, cu noi 
insine. 1 De asemenea, am putea vedea valoarea pe care o are 
studiul Vechiului Testament pentru intelegerea Noului 
Testament. 2 Mai mult, vom putea gasi dovezi pentru a 
inlatura contestarea, de catre unii cercetatori, a istoricitatii 
unor personaje ale Vechiului Testament. Chiar daca pentru 
contestatari tiparele sunt considerate ca evidente ale unor 
posibile constructs editoriale, totusi realismul si diferentele 



1 O tipologie nu trebuie confundata cu o alegorie; in timp ce alegoria este o 
naratiune folosita pentru a reprezenta anumite idei ce nu ar fi putut 
identificate daca textul ar fi fost interpretat literal, tipologia este un raport 
scriptural in care se prezinta circumstante sau fapte istorice. Pentru o 
dicutie mai ampla a se vedea studiul lui John H. Stek, „Biblical Typology 
Yesterday and Today," in Calvin Theological Journal (1970): 133-162. 

2 Idee vehiculata inca din prima parte a secolului al nouasprezecelea de catre 
Patrick Fairbairn in The Typology of Scripture Grand Rapids: Zondervan 
Pub. House, 1967. 
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intre personajele care actioneaza dupa un anumit tipar 
reliefeaza istoricitatea acestora. 3 

Selectarea acestor personaje si nu a altora este 
determinate de rolul pe care 1-au avut acestea cand fiii lui 
Israel au trecut printr-o noua etapa de formare si reformare 
catre idealurile pe care le-a dorit Dumnezeu pentru ei. Astfel, 
Iosif este eel care pregateste trecerea fiilor lui Israel prin cei 
patru sute de ani de robie in Egipt, cand ajung sa sporeasca 
foarte mult ca numar - de la saptezeci la aproape un milion de 
persoane. 

Daniel provoaca poporul Israel din Babilon la a 
ramane increzator in Dumnezeul parintilor lor timp de 
saptezeci de ani cat avea sa dureze exilul lor din tara Canaan. 
In acest timp, doua imperii, eel babilonian si eel medo-persan, 
iar mai apoi inca alte doua imperii, grec si roman se vor ridica 
si vor interactiona cu iudeii 

In vremea Imperiului Roman, Pavel este eel care, in 
contextul venirii lui Mesia, pregateste poporul Domnului, atat 
pe cei din Israel, cat si pe cei dintre neamuri ce au crezut, 
pentru confruntarea cu imperiul lumii acesteia. 

Trebuie spus ca nu doar aceste personaje ale Scripturii 
pot fi tipare sau exemple ale modului cum lucreaza Dumnezeu 
in perioade speciale ale istoriei lui Israel; printre cei care ar 
mai putea fi incadrati aici ar trebui mentionati cativa barbati 
dar si femei ca Moise, Debora, Estera, Neemia si Ezra. Ne 
vom referi doar la acestia trei pentru a limita dimensiunile 



3 In acest articol nu se incearca justificarea ideii lui Northrop Frye din The 
Great Code: The Bible an Literature, New York: Harcourt Brace 
Jovanovich, 1982, de a gasi in Scripturi un limbaj metaforic care sa dezvolte 
o lume de tipologii ci este apreciata o moderatie in abordarea tipologica la 
care invita si Robert Alter in „Northrop Frye between Archetype and 
Typology," Semeia (2002): 9-21. 
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cercetarii si pentru ca unii cercetatori contestatari aduc in 
discutie, pentru argumentarea lor, pe Iosif ca arhetip si 
considera istoria lui Daniel o constructie redactionala a vietii 
lui Iosif. 

Pe apostolul Pavel 1-am introdus in aceasta familie a 
„avangardistilor" pentru a face legatura dintre Vechiul 
Testament si Noul Testament si deoarece acestui personaj nu i 
se contesta existenta istorica, desi actioneaza dupa acelasi 
tipar ca al celor doi dinainte care sunt trecuti de contestatari pe 
lista mitologica si / sau editoriala. Asadar, vom incepe cu 
proorocul Daniel si cartea acestuia. 

Intre cartile Bibliei puse sub semnul intrebarii cu 
privire la autorul lor real este si cea a proorocului Daniel care 
a fost considerata de catre unii cercetatori ca fund scrisa de un 
grup de autori intr-un timp mult mai indelungat decat este 
mentionat direct. Cartea proorocului Daniel este diferita de 
alte carti ale Scripturii prin cele doua sectiuni din care este 
alcatuita, una in limba ebraica si alta in limba aramaica. De 
asemenea, ea contine doua sectiuni distincte ca gen literar, una 
istorica si una apocaliptica. Aceste particularitati ale cartii lui 
Daniel a facut pe unii cecetatori contemporani sa considere ca, 
de fapt, cartea n-ar fi fost scrisa de un singur autor, ci de mai 
multi. 

Nathan Moskowitz, unul din contestatarii istoricitatii 
cartii lui Daniel, aduce urmatoarea ipoteza in sustinerea unei 
astfel de opinii: 4 

Pe baza unei analize critice textuale a cartii lui 

Daniel este lansata ipoteza ca ea a fost scrisa in mod 



4 Citat tradus din Natan Moskowitz, „The Book of Daniel: Part I A 
Theological - Political Tractate Addressed to Judean Hasidim Under 
Seleucid - Greek Rule," JBQ 38.2 (2010):97. 
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specific ca un tratat politico-teologic adresat iudeilor 
hasidici in timpul persecutiei lor de catre imparatul 
grec seleucid Antioh al IV-lea Epifan in timpul 
ocuparii de catre acesta a Israelului. Ca urmare a 
temerii de a nu fi provocate represalii politice 
impotriva populatiei la timpul cand a fost scrisa, 
mesajul cartii a fost acoperit cu timpurile 
babiloniene §i persane, iar identitatea Imperiului 
Seleucid §i a imparatului Antioh a fost in mod 
explicit si cu scopul acesta omisa. 

Altfel spus, Moskowitz considera ca aceasta carte are 
ca scop incurajarea evreilor hasidici in a continua o rezistenta 
neagresiva in contrast cu iudeii macabei impotriva grecilor 
seleucizi. Moskowitz sugereaza o data precisa la care ar fi 
fost scrisa cartea Daniel: 

Este aici ipotetic considerat ca Daniel este 
aproximativ contemporan cartii macabeilor care a 
fost scrisa in anul 100 i. Chr., acoperind evenimente 
de la 170 pana 134 i. Chr., desfa§urate in mod istoric 
numai cu putin mai devreme. 

Daca Moskowitz prezinta un cadru istoric ipotetic 

apropiat perioadei macabeilor, Paul L. Redditt merge mai 

departe si propune ca autori ai cartii lui Daniel un grup de 

iudei de la curtea imparatului seleucid angajati in a sprijini o 

integrare fara probleme a iudeilor in cultura greceasca. lata ce 

afirma acesta: 5 

Cum faptele naratiunii in Daniel 1-6 se petrec la 
curtea imparateasca babiloniana §i cum aceasta 
cetate a fost casa multor iudei din diaspora, cineva 
in mod sigur poate asuma ca acei colectionari ai 
acestor naratiuni traiau in diaspora, probabil in 



5 Traducerea mea din Paul L. Reddit, "Daniel 1 1 and the Sociohistorical 
Setting of the Book of Daniel," CBQ 60 (1998):467. 
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Babilon, cu toate ca este posibil sa fi trait si in 
apropiatul Imperiu Seleucid din Mesopotamia sau 
chiar in capitala vestica a Imperiului Seleucid, la 
Antiohia, in Siria. Grupul pastraza speranta de a 
sluji la curtea seleucida sau eel putin gaseste gandul 
acesta atractiv. Naratiunile viziunilor din Daniel 
7-12, prin contrast, tradeaza un interes coplesitor 
pentru Ierusalim si evenimentele din perioada 
macabeana. Aceasta sugereaza ca posibilii autori ai 
acelor capitole traiau in Ierusalim in timpul 
secolului al doilea, asa cum concluzioneaza 
majoritatea cercetatorilor. 

Evidentele care sprijina opiniile prezentate mai sus 
sunt: (1) folosirea in scrierea acestei carti a doua limbi, 
ebraica (l:l-2:4a; 8:1-12:13) si aramaica (2:4b-7:28), (2) 
folosirea a doua tipuri literare diferite in constructia cartii 
(naratiuni de curte in Daniel 1-6 si naratiuni apocaliptice in 
Daniel 7-12), (3) un numar de erori istorice despre exil, 
sugerand un autor tarziu si (4) pezentarea lui Daniel la 
persoana a treia in Daniel 1-6, dar la persoana intai singular in 
Daniel 7-12. 6 

Ca raspuns la dovezile ce sustin opinia unor 
cercetatori ca Daniel este o carte editata de mai multi autori se 
poate raspunde astfel: (1) Constructia cartii de tip sandwich cu 
primul si ultimele capitole in ebraica iar miezul in aramaica 
indica mai degraba spre un scop al autorului de a face 
materialul accesibil vorbitorilor de limba aramaica din cadrul 
Imperiilor Babilonian si Medo-Persan. Partea istorica 
prezinta asupritorilor de limba aramaica tocmai istorii 
petrecute cu alti asupritori si anume babilonieni si chiar mezi 



6 Aceste obiectii au fost preluate din Paul L. Reddit, "Daniel 11 and the 
Sociohistorical Setting of the Book of Daniel," CBQ 60 (1998):464. 
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care au experimentat influenta Dumnezeului lui Israel. Aceste 
pagini in limba aramaica sunt si o atentionare pentru acestia 
ca Dumnezeul lui Israel, chiar daca nu mai are un templu si o 
tara, continua sa lucreze si sa aiba autoritate la fel de mare 
asupra intregului pamant. Cartea Ezra este un alt exemplu de 
document scris in mare parte in limba ebraica dar si cu 
portiuni in aramaica, drept dovezi ce sa poata fi cunoscute in 
mod direct si de catre detractorii lor sirieni. 

Existenta acestor pasaje in aramaica in cartea lui 
Daniel indica si spre momentul cand se schimba limba 
vernaculara de oficiere a slujbelor evreiesti din sinagogi de la 
ebraica la aramaica drept urmare a existentei majoritatii 
populatiei iudaice de limba aramaica. In aceasta perioada 
apar primele Targumuri care sunt carti ce explica Scriptura in 
limba aramaica. 

(2)Existenta a doua stiluri literare - unul istoric si altul 
apocaliptic - indica mult mai mult spre constructia cartii de 
catre un singur autor si aceasta datorita evidentelor interne. 
Astfel, capitolul doi care apare ca o naratiune istorica nu este 
altceva decat un preambul al descoperirilor pe care le are 
Daniel in partea apocaliptica a cartii. Capitolul unu si 
capitolul sase scot in evidenta una din virtutile pe care un 
„avangardist" al noilor vremuri trebuie sa le detina pentru a 
ajunge sa fie descoperitor de taine si anume o viata de 
rugaciune si o viata de piosenie adica de traire, chiar si 
departe de Ierusalim, in armonie cu Scriptura. Un cercetator, 
J.J. Collins, evidentiaza aceasta preocupare a inteleptilor 
babilonieni pentru divinatii folosite pentru a decoda semne 
misterioase din vise, ceea ce explica si existenta unor texte 
apocaliptice in cartea Daniel, stiut fund faptul ca Daniel era 
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seful acestei caste de intelepti in Babilon. 7 Asadar, pregatirea 
pe care o primise Daniel in scoala babiloniana dovedeste 
faptul ca partea apocaliptica a cartii Daniel este eel mai 
probabil sa fi fost realizata tot de catre Daniel influentat si de 
cultura babiloniana. 

(3) Existenta unor asa zise erori exilice aparute 
datorita unui autor tarziu poate fi rezolvata de ultimile 
descoperiri arheologice. In acest sens, se pot urmari discutiile 
referitoare la istoricitatea existentei fiului lui Nebucadnetar, 
Belsatar. 

(4) Trecerea de la persoana a treia la persoana intai, in 
primele sase capitole, poate fi explicata prin intarirea 
evidentelor interne si anume prin faptul ca, daca in primele 
capitole este construita tipologia omului lui Dumnezeu care 
descopera taine, in ultimele capitole este exemplificata 
capacitatea lui de a prezenta astfel de taine. Nici o alta 
persoana in afara de profetul Daniel nu ar fi putut sa revendice 
acele descoperiri si, de aceea, el se adreseaza la persoana intai 
singular in ultimele capitole. 

Unii autori contesta existenta unui singur autor al 
cartii Daniel pe baza asemanarii dintre istoria lui Iosif la 
curtea egipteana si cea a lui Daniel la cea babiloniana. Astfel, 
ei considera ca situatiei dificile prin care treceau iudeii in 
vremea ocupatiei seleucide era dat un raspuns prin modul cum 
trebuie reactionat, iar un grup de autori au confectionat cartea 
Daniel ca o incurajare spre o rezistenta moderata in relatia lor 
cu asupritorii. 



7 J.J. Collins, The Apocalyptic Imagination, 2nd ed. (Grand Rapids: 
Eerdmans, 1998), 26-32. 
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In continuarea studiului privitor la o tipologie a 
avangardistilor, este necesara observarea similaritatilor dintre 
Iosif si Daniel. Mattew S. Rindge prezinta optsprezece 
similaritati intre textele Geneza 41 si Daniel 2 in care 
protagonistii principali sunt Iosif si Daniel: (1) Fiecare 
naratiune incepe cu un conducator dintr-o natiune alta decat a 
fiilor lui Israel, conducator care are un vis (nin'Sn) (Gen 41:1; 
Dan 2:1). (2) Timpul fiecarui vis este asociat cu „doi 
ani" (□ , nB n;_03i). (3) Fiecare vis a determinat tulburarea 
conducatorilor (inn niJsni/irrn osjanni) (Gen 41:8; Dan 2:1). 
(4) Conducatorii au raspuns la vise si tulburare sufleteasca 
prin solicitarea vrajitorilor, ghicitorilor si inteleptilor pentru 
talcuirea viselor (nnsn 'SB-irr'w-nx K-}p'i/D v htoSi b^aa'aab] 
d , b*kSi □ i aB"!n|? x^pb )(Gen 41:8; Dan 2:2). (5) Inteleptii 
chemati inaintea conducatorilor sunt incapabili sa duca la 
indeplinire sarcina incredintata (ninsb nnis nnis-pKi / xsba nnp 
mm- n t-k vh pTOi) (Gen 41:8c; Dan 2:10-11). (6) Un alt 
personaj este introdus ca intermediar intre conducator si 
potentialul interpret (□ , paJan ni2/^i , -i!S!'7)(Gen 41:9-13; Dan 
2:16). (7) Intermediarul identifica etnia potentialului interpret 
( ,: i3B is: i:m DDi/mrr n xrn'ra ^a'p) (Gen 41:12/ Dan 2:25). 
(8) Interpretul de vise este adus inaintea conducatorului (Gen 
41:14; Dan 2:25). (9) Conducatorul initiaza dialogul cu 
talmacitorul punand la indoiala abilitatea acestuia de a 
interpreta (nhsb/mmsi) vise (Gen 41:15; Dan 2:26). (10) 
Interpretul de vise raspunde, aratand ca nu prin capacitatile 
sale reuseste sa talmaceasca visele, ci numai pentru ca 
Dumnezeul lui Israel ii ofera aceasta abilitate pentru ca acel 
conducator sa cunoasca sensul visului (Gen 41:16; Dan 2: 
27-30). (11) Continutul visului este descris (Gen 41:17-24a; 
Dan 2:31-35). (12) In fiecare caz visul este „simbolic". (13) 
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Interpretul comunica tamiacirea viselor (Gen 41:25-31; Dan 
2:36-45a). (14) Visul este interpretat ca facand referire la 
evenimente viitoare (Gen 41:25, 28-31; Dan 2:39-45a). (15) 
Interpretii subliniaza adevarul talmacirii si realismul visurilor 
(Gen 41:32; Dan 2:45c). (17) Conducatorii afirma abilitatea 
interpretilor si recunosc rolul lui Dumnezeu in procesul de 
interpretare (Gen 41:39; Dan 2:47). (18) Conducatorii 
rasplatesc interpretii daruindu-le daruri si promovandu-i peste 
intreaga C?3 bsi) regiune (Gen 41:41; Dan 2:48). 

Alte similaritati intre relatarea despre Iosif si cea 
despre Daniel gasite nu numai in capitolul doi sunt evidentiate 
si de alti cercetatori in afara de Reddit. Astfel, Robert K. 
Gnuse propune urmatoarele similaritati intre cele doua 
personaje ale Scripturii: 8 starea de prizonier atat a lui Iosif cat 
si a lui Daniel (Gen 39:20/Daniel 6); descrierea fiecaruia ca 
fiind chipes (Gen 39:6/Dan 1:4); fiecare tanar impresioneaza 
pe straini prin intelepciune (Gen 41:39/Dan 1:4, 20); slujba 
fiecarui tanar, inainte de interpretarea unui vis, a fost in 
administrarea unor lucruri incredintate (Gen 39:4/Dan 
1:17-20); rezistenta fiecarui tanar la „ispita femeilor sau a 
mancarii" (Gen 39:7-8/Dan 1:8-16). 

Un alt cercetator, C.G. Labonte, identified alte 
elemente comune intre cele doua portrete scripturale ale lui 
Iosif si Daniel si anume: 9 fiecare personaj este evreu, este 
amplasat intr-o ambianta straina, isi pastreaza un caracter 
integru ramanand credincios Dumnezeului parintilor lui, ambii 



8 Robert K. Gnuse, „The Jewish Dream Interpreter in a Foreign Court: The 
Recurring Use of a Theme in Jewish Literature," JSP 1 (1990):29-53. 

9 C.G. Labonte, „Genese 41 et Daniel 2: question d'ori-gine," in The Book 
of Daniel in the Light of New Findings (ed. A. S. van der Wounde; BETL 
106; Leuven: Leuven Universitz Press, 1993), 271-84. 
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sunt asociati cu caste preotesti (Iosif - prin casatoria cu fata 
unui preot egiptean, Poti-Fera) (Gen 41:45), sunt selectati sa 
ocupe cate un post guvernamental de conducere dupa 
interpretarea viselor si fiecare reprezinta pe Israel si 
dificultatea acestuia ca popor de a se integra intr-o lume cu 
foarte putin respect pentru credinta lui. 

Aceste similaritati intre cartea lui Daniel si 
evenimentul inaltarii lui Iosif la curtea lui Faraon au facut pe 
unul dintre cercetatori sa considere ca: „Daniel 2 este o 
relucrare constienta a Genezei 41. 10 Asadar, unele studii 
moderne au calitatea de a observa aceste elemente similare 
care construiesc o tipologie biblica, dar nu observa ca 
tipologia este amprenta de lucru al lui Dumnezeu cu 
„avangardistii" perioadelor dificile prin care a trecut poporul 
Israel in decursul vremurilor. 

Trebuie spus ca, pe langa similaritati, intre cele doua 
relatari exista si deosebiri care scot in evidenta realismul 
vremurilor pe care fiecare protagonist le-a trait si schimbarile 
care orienteaza catre alte directii scopul evenimentelor 
paralele. lata aceste diferente evidentiate si de Paul L. 
Reddit: 11 Cu toate ca visele celor doi conducatori au 
determinat ca atat Faraon cat si Nebucadnezzar sa fie tulburati 
(inn Dusm/imi □JJSnm), numai Nebucadnezzar isi pierde 
somnul din cauza acestui vis (ybs nrrri] iraol) (Gen 41:8; Dan 
2:1). Chiar mai mult, Nebucadnezzar insusi isi marturiseste 
tulburarea ca o repetitie la persoana intai (Dan 2:3). 
Nebucadnezzar cheama nu numai inteleptii (magii) (D'afOS), 
dar si pe ghicitori (D'StoD) si haldei (dhdd) (Dan 2:2). Cea mai 



10 Traducerea mea din Paul L. Reddit, "Daniel 1 1 and the Sociohistorical 
Setting of the Book of Daniel," CBQ 60 (1998):90. 
n Op.cit. 90-91. 
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importanta diferenta dintre cele doua relatari este cererea lui 
Nebucadnezzar chiar „atipica" oricarui alt imparat de 
dinaintea lui. 12 „Atipicitatea" aceasta consta in cererea 
imparatului ca, inainte de a-i fi incredintata interpretarea 
visului, sa i se spuria si in ce consta acesta. Importanta 
narativa a poruncii imparatului este indicata de cele sase 
referinte la aceasta dorinta speciala (Dan 2:2; 2:3; 2:5; 2:6; 
2:9; si 2:6). Mai mult, severitatea pedepsei pentru 
nesupunerea inteleptilor Babilonului la porunca imparatului 
de a spune mai intai visul arata importanta acestei cereri 
atipice in cadrul naratiunii. Raspunsul haldeilor arata 
surprinderea pentru aceasta cerere neobisnuita subliniindu-i si 
mai mult importanta deosebita in cartea Daniel (Dan 2:10-11). 
Replica finala a haldeilor ca numai zeii pot face ceea ce cere 
imparatul atrage furia acestuia si declansarea progromului 
asupra inteleptilor Babilonului. Totusi, era un adevar in 
spusele haldeilor si anume ca nu apartine oamenilor aceasta 
abilitate de a reproduce un vis simbolic pe care il are cineva. 
Putem afirma ca este de asteptat, incepand cu momentul 
Daniel, chiar mai clar decat cu ocazia evenimentului Iosif, ca 
talmacitorul nu numai sa aiba Duhul lui Dumnezeu si sa 
interpreteze visuri spirituale ale mai marilor lumii acesteia, ci 
si sa descopere taine care mai sunt sau nu descoperite si 
altora. Aceasta schimbare de tipologie se reflecta in finalul 
cartii lui Daniel in partea apocaliptica, atunci cand omului lui 
Dumnezeu insusi ii sunt descoperite taine referitoare la 
viitorul poporului Israel, dar si referitoare la istoria intregii 



12 In ce prive§te „atipicitatea" imparatilor babilonian §i medo-persan a se 
vedea teza mea de doctorat, Daniel Gherman Elemente cochmatice fi 
imagologice in cartea Estera Ebraica Bucure§ti: Universitatea din 
Bucuresti, 2008. 
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omeniri. Se ajunge la situatia ca omul lui Dumnezeu sa se 
distinga nu doar prin talmacirea visurilor, ci si prin priceperea 
pe care o are in expunerea tainelor lui Dumnezeu. Paul L. 
Reddit ajunge si el sa scoata in evidenta aceasta trasatura a lui 
Daniel de cunoscator al tainelor lui Dumnezeu si, totodata, sa 
sublinieze ca aceasta il inalta pe Dumnezeu mai mult decat in 
cazul lui Iosif: 13 

Confesiunea lui Nebucadnezzar este rezultatul 
abilitatii lui Daniel de a descoperi mistere (2:47). In 
timp ce Dumnezeu functioneaza, in afirmatia lui 
Faraon, ca un motiv pentru maretia lui Iosif, in 
confesiunea lui Nebucadnezzar, Daniel este eel care 
serveste ca motiv pentru credinta in maretia lui 
Dumnezeu (Gen 41:39; Dan 2:47). Cu alte cuvinte, 
rolul lui Dumnezeu inalta statutul lui Iosif in ochii 
lui Faraon, in timp ce Daniel inalta statutul lui 
Dumnezeu in ochii lui Nebucadnezzar. 

Pentru a fi descoperitorul tainelor divine, omul lui 
Dumnezeu, Daniel arata a avea o relatie cu Dumnezeu mult 
mai stransa decat Iosif. Despre Daniel ni se spune ca se ruga 
Domnului de trei ori pe zi, motiv pentru care a ajuns, mai 
tarziu, chiar sa fie aruncat in groapa cu lei. Inainte de a spune 
visul imparatului, Daniel executa acest exercitiu spiritual prin 
care se smereste si multumeste lui Dumnezeu pentru 
descoperirea primita. 

Cu aceasta, ajungem la urmatorul personaj in discutie 
ca avangardist al timpurilor speciale prin care trece lumea 
Noului Testament, adica la apostolul Pavel. El este omul lui 
Dumnezeu care are harul sa i se descopere taina Evangheliei 
lui Christos pentru neamuri si pentru iudei. 



13 Traducerea mea din Paul L. Reddit, "Daniel 1 1 and the Sociohistorical 
Setting of the Book of Daniel," CBQ 60 (1998):94. 
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Apostolul Pavel a fost unul dintre liderii crestini cei 
mai urati de catre conducatorii religiosi iudei chiar daca era de 
aceeasi etnie cu ei. A fost considerat si continua sa fie 
considerat ca tradator al neamului sau. Rabinul Nancy Fuchs- 
Kreimer considera ca cei mai multi rabini, incepand cu 
vremurile in care a trait apostolul Pavel pana astazi, il vedeau 
pe acesta ca „un arhietip de iudeu eretic.un tradator". 14 In 
ura pe care i-o purtau, dusmanii lui Pavel (chiar si unii evrei 
crestini), au ajuns sa-1 identifice cu Simon Magul. 15 

Nietzsche sintetizeaza o astfel de repulsie fata de 
Pavel spunand ca, in contrast cu Isus, apostolul era: 

"Randuiala buna" [a lui Isus] era urmata 
indeaproape de cea mai rea randuiala - aceea a 
Sfantului Pavel. Pavel este incarnarea acelui tipar 
care este reversul Mantuitorului; el este geniu in ura, 
din punctul de vedere al urii §i a necrutatoarei logici 
a urii §i, vai, ce nu a facut acest neevanghelist sa 
sacrifice urii sale. ..El a facut chiar mai mult §i 
anume, inca odata a falsificat istoria lui Israel, a§a ca 
sa o faca sa apara ca un prolog al misiunii sale. 16 

Toate aceste atacuri au fost indreptate impotriva 
apostolului Pavel si mai putin asupra lui Isus, pentru ca, asa 
cum afirma Graetz: „Fara Isus, Saul n-ar fi facut cucerirea sa 
cea vasta, dar fara Saul, crestinismul nu ar fi avut 
stabilitate. . .Saul a combinat o natura slaba cu una otelita; 



14 Nancy Fuchs-Kreimer, „Seven Extant Letters of Rabbi Nancy Fuchs- 
Kreimer of Philadelphia to Rabbi Paul of Tarsus: Letter 1," The Institute for 
Christian-Jewish Studies, http://www.icjs.org/scholars/letters.html (accesat 
25/10/2011). 

15 Harris Hirschberg, „Alhisions to the Apostle Paul in the Talmud," JBL 
vol. 62:2 (1943): 73. 

16 Traducerea mea din eseul lui Friedrich Nietzsche, „The Antichrist. An 
Attempted Criticism of Christianity," sect. 42, din The Complete Works of 
Friedrich Nietzsche, vol. 16, ed. Oscar Levy (New York, 1964), 184. 
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astfel, el apare sa stabileasca ceea ce a fost nou si, de 
asemenea, a dat forma si realitate pentru ceea ce apare a fi 
imposibil si nefiresc." 17 

lata ce marturiseste apostolul despre sine insusi filipenilor: 

Eu, care sunt taiat imprejur a opta zi, din neamul lui 
Israel, din semintia lui Beniamin, evreu din evrei; in 
ce priveste Legea, fariseu; in ce priveste ravna, 
prigonitor al Bisericii; cu privire la neprihanirea, pe 
care o da Legea, fara prihana. (Filipeni 3:5-6) 18 

Cand Pavel se prezinta ca fiind din neamul lui Israel 
si apoi evreu dintre evrei, Jerome Murphy-O'Connor 
considera ca se refera la faptul ca apostolul vorbea limba din 
Palestina, adica vorbea limba ebraica sau, mai degraba, limba 
aramaica. 19 

Buber vorbeste despre Pavel ca fiind „o figura 
gigantica. . . pe care trebuie sa o privim ca pe adevarata sursa 
a conceptiei crestine de credinta." 20 

Apostolul Pavel, chiar daca a trait in multe lipsuri 
toata viata, nu inseamna ca ar fi avut o origine modesta. 
Ronald F. Hock considera ca acesta venea dintr-o clasa sociala 
foarte inalta si anume din cea aristrocratica. 21 In acest sens, 



17 Heinrich Graetz, History of the Jews from the Earliest Times to the 
Present Day (ed. §i trad. Bella Loewry, vol II), 225. 

18 Biblia Cornilescu. 

19 Jerome Murphy-O'Connor, Paul His Story (Oxford:Oxford University 
Press, 2004), 2; Christos K. Economou, considera ca Pavel nu numai ca a 
descins din samanta lui Israel, dar ca a ramas loial traditiilor §i obiceiurilor 
poporului sau, in „Paul's Ecumenical Mission," GOTR 47(2002):200. 

20 Martin Buber, Two Types of Faith trad. Norman P. Goldhawk, 
(Londra :Routledge & Kegan Paul, 1951), 44. 

21 Ronald F. Hock, „PauPs Tentmaking and the Problem of His Social 
Class," JBL 97 (1978):555-64. 
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Paul Gager arata ca cei mai multi critici subliniaza ca 

epistolele lui Pavel denota o folosire sofisticata a mijloacelor 

retorice familiare scriitorilor si cititorilor educati din lumea 

greco-romana, 22 aceasta indicand faptul ca apostolul ar fi 

primit o educatie foarte buna atat in Tars, cat si in Ierusalim. 

De altfel, el insusi marturiseste ca si-a desavarsit educatia de 

fariseu la picioarele lui Gamaliel. Faptul ca a primit scrisori 

de la Marele Preot pentru a conduce actiunea de curatire a 

Damascului de iudeii crestini arata, de asemenea, pozitia 

sociala inalta la care se afla in acea perioada de dinaintea 

convertirii. Christopher Tuckett atrage atentia asupra rolului 

special pe care 1-a avut apostolul Pavel in ceea ce priveste 

scrierile crestine timpurii: 

... Pavel este eel mai timpuriu scriitor crestin la care 
avem acces direct. In ceea ce priveste activitatea 
literara, a fost foarte prolific, scriind scrisori catre 
diverse comunitati; el a fost, de asemenea, foarte 
influent, eel putin intr-o privinta si anume in ceea ce 
priveste faptul ca activitatea sa de a scrie scrisori a 
fost imitata de altii care au scris scrisori in numele 
lui dupa viata sa. 23 

Astfel, apostolul Pavel, inainte ca viata lui sa intre in 
acest tipar de personalitati de avangarda ale timpului special 
care incepuse cu pogorarea Duhului Sfant, arata a fi in aceasta 
elita a oamenilor lui Dumnezeu ca Iosif sau Daniel care nu par 
persoane lumesti ci foarte pioase, cautand voia lui Dumnezeu 
pentru viata lor. Mai mult, Saul din Tars nu a avut parte doar 



22 John G. Gager, Reinventing Paul (Oxford: Oxford University Press, 
2000), 12. 

23 Traducerea mea din Christopher Tuckett, Christology and the New 
Testament: Jesus and His Earliest Followers (Edinburgh: Edinburgh 
University Press Ltd, 2001), 41 
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de experimentarea Proniei Divine care le-a facut trecere 

acestor avangardisti inaintea mai marilor lor si de intelegerea 

ca Dumnezeu le-a facut inlesniri si i-a binecuvantat cu 

intelepciune, dar si de o intalnire directa cu Isus, Domnul eel 

inviat. Intalnirea, este adevarat, n-a avut loc ca o rasplata a 

faptelor bune de dinaintea convertirii sale, ci, asa cum singur 

marturiseste, Hristos i s-a descoperit „ca unei starpituri". 

Insarcinarea speciala pe care i-a dat-o Dumnezeu arata ca, 

intr-adevar, apostolul Pavel este, de asemenea, inclus in acest 

grup de oameni ai lui Dumnezeu care sunt folositi in 

avangarda timpurilor speciale pe care le va traversa lumea si 

continua sa adauge elemente lipsa la tipologia acestor 

caractere: 

Du-te caci el este un vas, pe care 1-am ales, ca sa 
duca Numele Meu inaintea neamurilor, inaintea 
imparatilor §i inaintea fiilor lui Israel; §i ii voi arata 
tot ce trebuie sa sufere pentru Numele Meu. (Fapte 
9:15-16) 24 

Aceasta apostolie data de Domnul Isus lui Pavel 
ajunge sa il aseze in tiparul celorlalte personaje, Daniel si 
Iosif. John Clayton Lentz, Jr. ajunge sa il suspecteze pe Luca 
de a avea un scop special in prezentarea lui Pavel in Faptele 
Apostolilor ca fiind figura de succes a evangheliei, care ii 
influenteaza pe toti, fie ei dintre liderii lumii la acea vreme fie 
din masele obisnuite: 

TotusJ, ceea ce apare a fi de mare interes pentru 
Luca nu este numai Pavel, iudeul, dar §i Pavel din 
Tars, romanul care se arata pe sine confortabil in 
compania celor sus pu§i §i puternici ai primului 
secol al lumii greco-romane. In Faptele Apostolilor, 
Pavel este intotdeauna in control. Autoritatea sa nu 



24 Biblia Cornilescu. 
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este recunoscuta numai de cre§tini; el este, de 
asemenea, cunoscut ca un om a carui vorba nu 
trebuie luata cu u§uratate de liderii seculari. 25 

Asadar, viata lui Pavel ajunge suspecta pentru unii 
cercetatori datorita acestei scheme de lucru obisnuite a lui 
Dumnezeu de a folosi personaje in avangarda pentru a 
deschide noi orizonturi in planurile Sale. 

Putem gasi multe similaritati intre evenimentele care 
1-au insotit pe apostolul Pavel in realizarea planului lui 
Dumnezeu pentru etapa aceasta a dezvoltarii bisericii in lume 
si celelalte doua cazuri expuse mai inainte. O asemanare intre 
Iosif si Daniel pe de o parte si Pavel de cealalta parte este 
dubla cetatenie pe care o aveau: Iosif este evreu si egiptean, 
primind un nume egiptean, Tafnat Panea (Gen 41:45 mas 
rasa); Daniel este iudeu si babilonian, fund numit Beltsatar 
(Dan 1:7 -laKBab? bx'nb); apostolul Pavel era atat iudeu, avand 
numele Saul, cat si cetatean roman, purtand numele Pavel. O 
alta asemanare intre Iosif si apostolul Pavel este faptul ca, 
inainte de a ajunge in fata unui imparat, amandoi au vise sau 
aratari supranaturale. Astfel, Iosif a avut visul snopilor (in 
Gen 37:6-7) si pe eel al astrelor (in Gen 37:9). Amandoua 
visele aveau un inteles care a fost bine interpretat atat de catre 
Iosif, cat si de membri familiei lui. De partea sa, Pavel are o 
aratare a Domnului in noaptea urmatoare prezentarii lui 
inaintea sinedriului dupa ce a fost arestat in Templu (Fapte 
23:11 Tf| Se eTuouari vuktI kuiaikc, auico 6 Kupioc). In 
aceasta descoperire, Pavel este informat ca, asa cum a 



25 Traducerea mea din John Clayton Lentz, Jr. Luke 's Portrait of Paul 
(Cambridge: Cambridge University Press, 1993), 2. 
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marturisit despre Domnul la Ierusalim, trebuie sa o faca si la 
Roma (Fapte 23:11b y^P Sieiaapiupa) xa uepi e|j.oO etc 
'Iepoi)oalr||i,, outgo ae Sei Km etc 'Pc6|j,r|v |i.apTupf|aai). 
Urmatoarea data cand are Pavel o descoperire, este a unui 
inger, dupa ce apostolul trecuse prin teribila furtuna din 
Mediterana (Fapte 27:23 TTapeoxri ydp |ioi taiiin xf) vuktI tou 
9eoG, ou 6L|j,l [ey^] ^ Ka ' L ^aipeuo), ayy^Xoc,): ingerul ll 
intare§te, aratandu-i ca trebuie sa stea inaintea Cezarului si ca, 
de hatarul lui, Domnul i-a daruit viata tuturor celor ce-1 
insoteau pe corabie (Fapte 27:24 IlaCA.6, KatoapL oe 6el 
TTapaoTfjvaL). Astfel, in aceste doua situatii, Pavel primeste 
avertizari supranaturale despre destinul lui de a fi martor 
inaintea Cezarului. 

Cand Pavel sta in fata imparatului Agripa si a 
procuratorilor romani, mai intai inaintea lui Felix si apoi a lui 
Festus (Fapte 24-26), nu face altceva decat sa prezinte taina 
evangheliei care i-a fost descoperita lui si care fusese 
descoperita proorocilor. La finalul discursului, asa cum a 
facut si Daniel cu imparatii Babilonului, Pavel invita audienta 
la pocainta si intoarcere la Dumnezeu. Aceasta descoperire a 
tainei lui Hristos va face ca dregatorii romani sa fie foarte 
tulburati: Felix este ingrozit (Fapte 24:25 6|icf)opoc y€v6\i€voc, 6 
Of|lL^), iar Festus crede ca este o nebunie ceea ce vorbeste 
Pavel despre invierea Domnului (Fapte 26:24 6 $f|OToc 
laeyalri xf| <\>wv?\ <\>r\oi.v [ialvr\, ilaGle'), acestea fiind reactii 
similare cu cele pe care le-au avut atat Faraon cat si 
Nebucadnetar la visele prin care au fost instiintati cu privire la 
viitorul lor si al popoarelor pe care le conduceau. 

Apostolul Pavel, ca si Iosif, a avut parte de mai multe 
intemnitari, unele dintre ele fiind provocate chiar de catre cei 
din neamul sau. Exista chiar si un caz in care elementele 
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istorisirii evenimentelor din viata lui Pavel sunt apropiate 
episodului intemnitarii lui Iosif de catre Potifar - si anume 
cand Pavel este aruncat in temnita din Filipi (Fapte 16:16-40). 
In cazul lui Pavel, acesta este necajit de o femeie cu un duh de 
ghicire (in cazul lui Iosif de sotia lui Potifar), iar stapanii 
roabei eliberata de duhul necurat ii tarasc pe Pavel si pe Sila 
in piata sa fie judecati si apoi aruncati in temnita (Iosif este 
judecat de Potifar la marturia femeii lui si aruncat in temnita). 
Din temnita vor fi scosi ca urmare a unei lucrari miraculoase a 
lui Dumnezeu, un cutremur in cazul lui Pavel, respectiv un vis 
al lui Faraon, in cazul lui Iosif. Dupa acest miracol, Pavel este 
eliberat si ajunge sa cucereasca pe temnicier si familia 
acestuia pentru Hristos. De asemenea, dregatorii au venit sa ii 
scoata afara din temnita pe Pavel si Sila. 

O alta asemanare intre vietile celor doi oameni ai lui 
Dumnezeu sta in cauza plecarii lui Pavel la Roma, plecare 
datorata fratilor lui de neam. Tot asa, Iosif a plecat in Egipt ca 
urmare a rautatii fratilor sai. 

Pavel a ajuns chiar sa se asemene cu Daniel in 
evenimentul in care acesta din urma a fost aruncat in groapa 
cu lei; in cazul lui Pavel, se pot mentiona marturia lui despre 
intarirea adusa de Domnul cand toti 1-au parasit in fata 
Cezarului (2 Timotei 4:16-18 i<ai eppuoBni' ek oxoiaaxoc 
Xeovtoc) si din lista necazurilor intampinate de catre apostol in 
calatoriile lui misionare naufragiul sau (2 Cor. 11:25 
vu)(9r||j,epov kv xco pu9co TTeTTOLnKa). 

Viata lui Pavel se mai poate aseamana cu aceea a lui 
Daniel si prin faptul ca eel dintai ajunge in pericol impreuna 
cu alti crestini pentru taina evangheliei (un exemplu este in 
Filipi cand el si Sila sunt aruncati in temnita) asa cum s-a 
intamplat si cu inteleptii Babilonului pentru o alta taina. 
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Asadar, se obseva, din aceste elemente similare de 
tipologie, faptul ca Pavel intra in grupul avangardistilor acelor 
perioade noi din istoria poporului Israel. Cel mai important 
element tipologie ramane abilitatea de a descoperi mistere. 
Taina pe care o descopera apostolul Pavel este una ascunsa de 
ochii altor profeti. 

Acest studiu faciliteaza observarea legaturii tipologice 
care exista pe paginile Scripturii intre personajele 
avangardiste ale timpurilor dificile, personaje care aduc o 
schimbare radicala in istoria poporului Israel, ceea ce necesita 
elaborarea unei viziuni noi care sa ajute poporul credincios sa 
depaseasca prezentul inconfortabil si sa se directioneze catre 
un viitor care sa dea sens destinului vietii lor. Daca Iosif a 
avut un rol foarte important in a pregati vietuirea triburilor lui 
Israel in Egipt, Daniel ajunge sa castige respect la curtea 
imparatului Babilonului ca descoperitor de taine si sa scruteze 
viitorul intertestamentar, aratand poporului exilului ca toate 
imparatiile pamantului vor avea un puternic rival in imparatia 
lui Dumnezeu care va castiga suprematia in final. Apostolul 
Pavel este lucratorul avangardist al acestei imparatii finale; 
prin efortul lui de a propovadui taina Evangheliei, apostolul 
capata un caracter universalist de necontestat. Viata lui se 
incadreaza intre aceste coordonate, pastrand legatura 
tipologica cu ceilalti slujitori avangardisti pentru a arata ca 
exista un fond, apropiat poporului iudeu, comun la persoane 
care apar, dealtfel, destul de diferite de trunchiul iudaic - 
Iosif, liderul egiptean numarul doi, Daniel, capetenia magilor 
Babilonului si Pavel, apostol al neamurilor. Diferentele ce 
apar intre cele trei personaje si istoriile lor dovedesc 
istoricitatea acestora si faptul ca exista mereu alte dificultati 
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de intampinat ce ajung sa dea o directie aciclica istoriei catre 
destinul hotarat de Dumnezeu. Legaturile tipologice existente 
intre aceste personaje ajuta la perceperea Scrip turilor vechi 
testamentare in unitate cu cele nou testamentare. 

Contestarea, de catre unii cercetatori din vremurile 
actuale, a unor personaje vechi testamentare si, mai ales, a 
istorisirilor vietilor lor are mult mai putina forta cand 
intelegem aceasta tipologie dupa care Duhul Sfant 
organizeaza si selecteaza, prin autorii cartilor Scripturii, catre 
scopurile Sale, elemente din viata personajelor avangardiste si 
nu numai. Chiar daca viata oamenilor este unica, totusi, cand 
este pusa la dipozitia lui Dumnezeu, ajunge sa intre pe un 
fagas comun care tipologizeaza carcaterele si le aduce intr-o 
asemanare plina de semnificatie. 
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Abstract 

In writing his gospel John the Evangelist had a theological 
purpose, rather than a historical one. For this reason the 
gospel's reader must have in view primarily the theological 
focusing of the text which subordinates all the other aspects. 
Yet it is important to understand with the same earnestness the 
meaning of these other aspects. In this paper (Literary Aspects 
towards a proper Understanding of Politics in the Fourth 
Gospel. Specific Johannine Literary Themes and Vocabulary 
with Political Connotations) the author tries to offer some 
literary basis and directions in the study of politics in the 
Fourth Gospel starting from some specific Johannine literary 
themes, which carry forth political connotations, and political 
vocabulary. Along the discussion the author tries to argue that 
the political aspect is governed by the theological one and the 
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politics of the historical facts of the Gospel are subordinated 
to God s purpose and also to the theological purpose of the 
Fourth Gospel. 

Keywords: The Gospel of John, politics, literary themes 

Teologia politica a capatat in ultimul secol o atentie deosebita 
din partea teologilor si a politologilor deopotriva. Este un 
domeniu care necesita interactiune cu diverse domenii precum 
teologia, istoria, filosofia, etica, istoria religiilor, cultura si 
civilizatie etc. Un domeniu vast cu posibilitati multiple de 
abordare. Dar orice discutie in domeniul teologiei politice 
trebuie sa porneasca de la o sursa. ' Sursa noastra este de 
aceasta data Evanghelia lui loan. Focalizarea va fi pe 
informatiile pe care eel de-al patrulea evanghelist le 
consemneaza, formele literare pe care le adopta pentru a 
scoate in evidenta anumite evenimente, personaje sau situatii, 
viata si lucrarea lui Isus, dar si pe modul in care audienta 
evangheliei ar fi inteles aspectele politice pe care loan le 
schiteaza in evanghelia sa. 

In aceasta cercetare incipienta a gandirii politice si 
teologice a lui loan nu trebuie sa se piarda din vedere ca 
scopul celei de-A patra evanghelii este de natura teologica, iar 
aceasta natura teologica a scopului devine una din 
caracteristicile cele mai importante ale evangheliei, asa cum 
subliniaza si C.H. Dodd: „aceasta Evanghelie are mai degraba 
ca si caracteristica esentiala un scop teologic decat un scop 



1 Vezi Octavian BABAN, „Despre posibilitatea unei teologii politice a 
Noului testament: introducere", Jurnal Teologic (8) 2009, 45-6. 
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istoric" 2 . In sensul acesta teologia politica a lui loan este 
subordonata limitelor teologice impuse de Evanghelie. 
Aceasta cu atat mai mult cu cat Evanghelia lui loan nu are 
pretentia sa prezinte o marturie exhaustiva, completa sau 
fmala a istoriei lui Isus. Politicul la loan trebuie sa fie in mod 
necesar subordonat teologiei sale, deci scopului sau este acela 
de a-i aduce pe oameni, in speta pe cei ce se intalnesc cu 
textul evangheliei, la credinta in Isus Hristos ca Fiul lui 
Dumnezeu. Astfel o teologie politica a lui loan poate fi cladita 
pe implicatiile si aplicatiile a ceea ce inseamna a crede ca Isus 
este Hristosul si a primi viata in Numele Lui. 

Acest studiu deschide orizonturile unei discutii despre 
teologia politica a Evanghaliei lui loan, atingand problema 
surselor politicului identificate in continutul evangheliei. 
Abordarea va fi una cu precadere literara, identificand 
mijloacele literare pe care le foloseste loan si stabilind daca 
acestea pot fi sau nu o sursa pentru politica. Temele literare 
sunt importante si loan are un motiv bine intemeiat daca 
dezvolta o tema anume in evanghelie. Oare le atribuie loan 
acestor teme conotatii politice? Ramane de vazut. Asadar, 
unde putem gasi un continut politic sau conotatii politice in 
formele literare ale evangheliei? In continuare vom propune 
cateva zone de explorare. 

Tema orei propice 

Aceasta impletire intre semnificatia teologica si cea politica a 
evenimentelor poate fi remarcata cu usurinta in dreptul unei 
teme literare importante dezvoltate de loan in evanghelia sa. 



2 C.H. DODD, „Some Considerations upon the Historical Aspects of the 
Fourth Gospel" in Harvey K. ARTHUR (editor), In Search of the Historical 
Jesus (London: SPCK, 1970), 82-3. 
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Evanghelia ar putea fi numita, astfel, si „evanghelia ceasului 
potrivit", a „orei propice". 3 Ora sau ceasul (r) copa) poate 
aparea ca o precizare temporala normala (cf. 1:39; 4:6; 
4:52-53; 19:14, 27) sau ca simbol (cf. 2:4, „nu mi-a venit inca 
ceasul"; 4:21,23, „a venit ceasul..."; 5:25, 28, „vine 
ceasul. ..cand cei morti... vor invia"; 12:23, „a sosit ceasul ca 
Fiul omului sa fie glorificat"; 12:27, „izbaveste-ma din ceasul 
acesta"; 13:1, „i-a sosit ceasul sa piece din lumea aceasta la 
Tatal"; 16:25, „vine ceasul cand nu va voi mai vorbi in pilde"; 
17:1, „a sosit ceasul!". Dar loan stie ca Isus nu putea fi prins 
de autoritatile iudaice pentru ca „nu-i sosise inca ceasul" (cf. 
7:30, 8:20). De asemenea Isus stie ca odata cu prinderea, 
judecarea si condamnarea Lui la moartea ucenicii si toti cei 
care L-au urmat vor fi dezorientati (cf. 16:32, „vine ceasul... 
cand veti fi risipiti") si vor avea de suferit (16:4, cf. 16:21, „va 
veni ceasul sa se implineasca") chiar pe termen lung (cf. 
16:1-4). Asa cum remarca Culpepper, loan foloseste tenia 
acasta ca mecanism de amanare care dezvolta drama 
evangheliei, in timp ce sugereaza ca in ce priveste ceasul lui 
Isus, este ceasul judecatii si al mortii Sale. 4 

Din acelasi punct de vedere, evanghelia este si o 
„evanghelie a zilei", deoarece foloseste deseori expresiile 
„ziua aceea", „ziua Sabatului", „ziua de apoi", „ziua de pe 
urma", „ziua Mea", „ziua pregatirii Pastelor", „ziua dintai", 
„ziua ingroparii Mele". 5 Din nou „ziua ingroparii Mele", chiar 
daca la momentul rostirii in 12:7 cei prezenti nu au inteles 



3 Octavian BAB AN, Incursiune in istoria fi teologia Noului Testament 
(Bucure§ti: The Bible League, 2002), 103-4. 

4 R. Alan CULPEPPER, Anatomy of the Fourth Gospel (Minneapolis: 
Fortress Press, 1987), 92. 

5 Octavian BABAN, Incursiune, 104. 



73 



COLDA, Teodor-loan / Jurnal teologicW (2011) 70-92. 

despre ce vorbea Isus. Pentru cititor este clar ca Isus vorbea 
despre moartea Sa violenta prin crucificare, pentru pacatele 
Lumii - din punct de vedere teologic - si ca rezultat al 
conflictelor cu autoritatile iudaice sau romane - din punct de 
vedere politic. In sensul acesta mirul turnat de Maria pe 
picioarele lui Isus este o imagine care anticipeaza moartea si 
ingroparea Sa. Ca moartea lui Isus a avut in dimensiunea 
telurica a evenimentelor cauze politice nu poate fi negat, mai 
ales ca, in general, amenintarile cu moartea in Evanghelia lui 
loan au in majoritatea situatiilor cauze politice (cf. 12:10-11). 

Vocabular politic 

loan are un vocabular destul de bogat in jural caraia dezvolta 
situatii politice. Isus este ,,Profetul asteptat in Lume" (6 
TTpo4>r|Ti"|c 6 6px6|ievo<; el? zbv koo|j,ov, cf. 6:14), probabil ca 
raspuns la problema pacatelor Lumii (6 oclpov xr\v a|j,api:uxv 
raw koo|j,oi), ridicd pacatele lumii, cf. 1 :29), a carei rezolvare 
este Isus ca Miel al lui Dumnezeu (a|ivoc xoG 0eoO, cf. 1 :29). 
Problema pacatelor nu este semnalata doar in dreptul natiunii 
iudaice, sau in dreptul imperiului - ca lume civilizata - pentru 
ca este de natura universale. Pacatul lumii trebuie ridicat, 
inlaturat. Isus nu este doar profetul, El este si Mesia/Hristosul 
(xov MeooLav, o koiiv |i,696p|ir|V6i)6|i6yov XP L0T °C-, cf. 1:41), 
de care se leaga asteptarile natiunii iudaice pentru restaurarea 
monarhiei lui Israel - de aceea Natanael In numeste pe Isus 
Imparatul lui Israel (paaiXeuc xoO 'IopariA., cf. 1:49) - si 
emanciparea nationala in vederea unei noi devotiuni fata de 
Dumnezeu care porneste de la Templul (to lepov, cf. 2:14; 6 
vabv, cf. 2:19) din Ierasalim ('Igpoooluiact, cf. 2:13), loc 
important atat religios, cat si politic. Pentru ca Isus este privit 
de popor/norod/multime (6 oxloc, cf. 7:32) ca Mesia, El poate 
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fi aclamat si ca imparat ( Impdratul tdu, 6 paaileix; aou, cf. 
12:15), iar apoi condamnat ca un insurgent (kcckov ttouov, cf. 
18:30), acuzat de atribuirea titulaturii de Imprat al iudeilor (6 
PcMJileuc icov 'IouScdeov, cf. 18:33), ceea ce reprezenta un act 
de ofensa, de opozitie fata de autoritatea Cezarului (6 Kcaaap, 
cf. 19:12). Isus va fi prins in mijlocul unui joe de putere intre 
sacerdotiu/preoti (ol apxiepei?, cf. 19:6) si imperiu, 
reprezentat prin guvernatorul Pilat. Isus este constient ca 
dincolo de puterea livida a iudeilor si puterea de dominatie 
romana, exista o putere sau o autoritate de sus (e^ouotav... 
avwGev, autoritate... de sus, cf. 19:11), care domina toate 
celelate puteri/autoritati. Oricum, Imparatia lui Isus (t) 
Paoileia r\ e|if|, Imparatia Mea, cf. 18:36) nu este din lumea 
aceasta si nici slujitorii Sai, de aceea ei nu lupta (ol imripeica 
ol e|aol riywylCovTO, slujitorii Mei s-arfi luptat, cf. 18:36). 

Ca urmare a jocului de putere Isus nu este aruncat in 
temnita (elc xr\v <\>v\ukv\v, in temnitd, cf. 3:24) ca loan 
Boezatorul. Este prins, judecat (Kaxa xov vo\iov b\i(bv Kplvaxe 
auiov, dupd legea voastrd voi judecati-L, cf. 19:31) si 
condamnat la moartea prin crucificare (oxaupuoov 
oxaupcoooi'., Rdstigneste-L, rdstigneste-L!, cf. 19:6), executie 
rezervata proscrisilor, oamenilor nedemi sau a celor ce 
reprezentau un pericol pentru stabilitatea imperiului. Dupa ce 
Isus este audiat in pretoriu (to TTpcaTupiov, cf. 18:28), sentinta 
este data intr-un loc specific, rezervat demnitatii de judecator, 
la Gabata (A.LBooipcoioi', mozaic, pavaj, cf. 19:13) in timp ce 
guvernatorul sta asezat pe scaunul de judecator (to Pniacc, cf. 
19:13), dupa ce preotii ii spun lui Pilat ca Isus trebuie sa 
moara din cauza legii lor (rn-ielc v6|iov €io[i€v kocI Kaxa xov 
v6|iov, noi o lege avem si dupd lege, cf. 19:7). Isus va fi batut/ 
biciuit (laaaiiYOG), a biciui/a flagela, cf. 19:1), batjocorit de 
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soldati (ol orpaTiarau, cf. 19:2), care Ii aseaza o coroana (6 
axefyavov, cf. 19:2) de spini pe cap si Ii pun pe umeri o haina 
purpuric (1|kxtiov TTopcbupow, cf. 19:2) ca simboluri ale puterii 
regale, in timp ce II ovationeaza (xoape 6 paaiXeix; twv 
'IouSoacov, Salutare, Impdratul iudeilor!; cf. Vulgata, Ave, rex 
Iudaeorum!, cf. 19:3) dispretuitor. In timp ce Isus Isi purta 
crucea (6 oictupoc, cf. 19:17, 31), iar moartea i-a fost 
confirmata dupa ce a fost strapuns cu o sulita (r\ loyxn, cf. 
19:34), Barabba, talharul (6 \v\otx\q, cf. 18:40), era liber 
(kttoAuu, a elibera, cf. 18:39). Isus este crucificat de catre 
romani ca unul care era un pericol pentru provincie si pentru 
imperiu, desi niciodata nu si-a manifestat opozitia fata de 
Roma, ci II vedem vindecand fiul unui om/oficial aflat in 
slujba imperiului/regalitatii (tic PccolAlkoc 6 , cf. 4:46). 

In complotul impotriva lui Isus, Sanhedrinul (to 
ouveSpiov, cf. 11:47) trateaza in mod clar problema Isus mai 
mult din punct de vedere politic, decat religios, constatand un 
pericol in directia in care Isus atragea poporul. Teama marelui 
preot era ca vor veni romanii (ol 'Peo|icdoi.) si vor distruge/vor 
lua Templul/locul (apoGaiv ruacov Kal xbv tottov, cf. 11:48) si 
natiunea/neamul (kccI to eQvoc,, cf. 1 1 :48). In ciuda faptului ca 
ei recunosc acest pericol, la un moment dat neaga conditia de 
robi (Km ouSevl SeSouleuKaiaev tto}ttot6, $i niciodata robii 
nimdnui [nu am fost], cf. 8:33; SoGloc, cf. 8:34) pe care o 



6 Acest om putea fi un oficial al regelui lui Irod Antipa, care avea jurisdictie 
asupra Galileii. Colin G. KRUSE, John (TNTC; Grand Rapids, Michigan / 
Cambridge, U.K.: William B. Eerdmans Publishing Company, 2003), 143. 
Totu§i, Irod Antipa nu era recunoscut care rege, ci ca tetrarh. Daca lucrarea 
lui Isus este privita progresiv, similar cu ceea ce se intampla in Faptele 
apostolilor, atunci Isus incepe cu iudeii, apoi continua cu samaritenii §i in 
final ajunge la neamuri. Andreas J. KOSTENBERGER, John (BECNT; 
Grand Rapids, Michigan: Baker Academic, 2004), 169. A§adar posibilitatea 
ca acest om sa fi fost un oficial imperial este destul de mare. 
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aveau si pe care au avut-o in trecut in Egipt ori Babilon, sau in 
tara lor in timpul stapanirilor persane, siriene ori grecesti. 
Pentru ca puterea lor este limitata, aprozii (6 uuripeine, cf. 
18:3 si altele) preotilor sunt insotiti de o cohorta 7 (t) oiTelpav, 
cf. 18:3) condusa de capitanul/tribunul ei (6 xLA.iapxoe, tribun, 
conducdtor peste o mie de oameni, cf. 18:12). Vin inarmati cu 
sabii (to ottIov, cf. 18:3) si poarta torte/faclii (laexcc cbaveov kccI 
la|iTTd6cov, cf. 18:3). In ciuda acestui tablou politic destul de 
sumbru, Isus este Fiul lui Dumnezeu care vine cu Imparatia 
lui Dumnezeu (elaeABeiv etc tv\v paaiAeiav xoO 9eo0, a intra 
in Impdrdtia lui Dumnezeu, cf. 3:5) si cu slava (f| botft, cf. 
1:14 si altele). Cine nu crede in Fiul si nu este nascut din nou 
nu are putere (ou Suvcaca, cf. 3:5) sa intre in aceasta 
Imparatie. 

Aluzii cu caracter istorico-politic 

Dincolo de vocabularul politic ioanin destul de bogat si variat, 
se pare ca pe alocuri loan sugereaza ca anumite evenimente s- 
au intamplat deja, chiar daca nu le specifica foarte clar. loan 
foloseste prezentul istoric pentru a prezenta o marturie cat mai 
vivace, mai captivanta si mai reala a faptelor. Ca in multe 
situatii in evanghelie, loan foloseste ironia tocmai pentru a 
evoca aceste evenimente. De fapt loan pare sa faca aluzie la 
un singur eveniment, dar de o importanta majora pentru iudei 
pentru ca acest eveniment a insemnat intr-un fel sfarsitul 
iudaismului. Distrugerea Ierusalimului in anul 70 poate fi 
intuita printr-o citire atenta a catorva pasaje. 

i) „Drept raspuns, Isus le-a zis: ,Stricati Templul 
acesta, si in trei zile il voi ridica.' Iudeii au zis: ,Au trebuit 



' O cohorta avea aproximativ 600 de persoane. 
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patruzeci si sase de ani, ca sa se zideasca Templul acesta, si Tu 
il vei ridica in trei zile?' (loan 2:19-20)" Explicatia din 
2:21, „dar El le vorbea despre Templul trupului Sail", putea fi 
inteleasa dupa momentul invierii (cf. 2:22), dar ar putea fi o 
aluzie ironica la distrugerea reala a Templului. 

ii) ,,Femeie - i-a zis Isus - crede-Ma ca vine ceasul 
cand nu va veti inchina Tatalui, nici pe muntele acesta, nici in 
Ierusalim.Voi va inchinati la ce nu cunoasteti; noi ne inchinam 
la ce cunoastem, caci mantuirea vine de la iudei. Dar vine 
ceasul, si acum a si venit, cand inchinatorii adevarati se vor 
inchina Tatalui in dull si in adevar; fiindca astfel de inchinatori 
doreste si Tatal." (loan 4:21-23) Initial Isus spune ca „vine 
ceasul" cand inchinarea nu se va face la Ierusalim, la Templu, 
dar a doua oara este mai categoric si mai specific, 
spunand „vine ceasul si acum a si venit". Aceasta realitate este 
adusa de prezenta lui Isus ca Fiu al lui Dumnezeu si ca „Eu 
sunt", dar poate fi si singura alternativa in contextul in care 
Templul nu mai era. 

iii) „Si robul nu ramane pururea in casa; fiul rnsa 
ramine pururea." (loan 8:35) Aici Isus poate avea o exprimare 
eufemista referindu-Se la Templu sau la tara. Probabil ca a 
doua varianta este mai plauzibila. Iudeii vor pierde tara din 
cauza reactiei pe care o au fata de revelatia lui Dumnezeu in 
Isus ca Fiu al lui Dumnezeu (cf. 8:28-33). Isus le vorbeste si 
despre robie, dar ei neaga chiar starea lor actuala de natiune 
dominata de Imperiul Roman, cat si alte situatii istorice 
similare (cf. 8:33). Isus sugereaza ca ei sunt intr-o continua 
stare de robie. O astfel de afirmatie corespunde gandirii 
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iudaice a secolului I e.n.. 8 Accentul este pus pe asteptarea lui 
Mesia mai degraba decat constientizarea starii de robie. Isus 
accentuaza starea de robie pentru a evidentia necesitatea 
credintei in Mesia, prezent printre ei. Necredinta va atrage 
pedeapsa lui Dumnezeu, pierderea calitatii de fii, dar si 
pierdere tarii. 

iv) „Atunci preotii cei mai de seama si Fariseii au 
adunat Soborul, si au zis: ,Ce vom face? Omul acesta face 
multe minuni. Daca-L lasam asa, toti vor crede in El, si vor 
veni romanii si ne vor nimici si locul nostru si neamul.' Unul 
din ei, Caiafa, care era mare preot in anul acela, le-a zis: ,Voi 
nu stiti nimic; oare nu va ganditi ca este in folosul vostru sa 
moara un singur om pentru norod, si sa nu piara tot neamul?' 
Dar lucrul acesta nu 1-a spus de la el; ci, fiindca era mare preot 
in anul acela, a proorocit ca Isus avea sa moara pentru 
neam." (loan 11:47-51) loan este ironic in dreptul lui Caiafa. 
Isus intr-adevar murise pentru poporul Sau, dar nu ca victima 
politica. El a murit ca Miel al lui Dumnezeu pentru a ridica 
pacatul Lumii (cf. 1:29; 11:52) Teama marelui preot la gandul 
unei interventii armate romane in Palestina este justificata. O 
interventie din cauze politice pentru inabusirea unei revolte ar 
fi fost nemiloasa. In cele din urma teama i-a fost justificata. 

Aceste aluzii nu doar ca justified o datare mai tarzie a 
evangheliei, dar ii si intaresc rolul apologetic. Isus si 
crestinismul reprezinta singura optiune pentru cei care provin 
din iudaismul Palestinian si nu numai. Lipsa Templului pune 



8 Despre viziunea unei continue stari de robiei vezi. Andrew C. BRUNSON, 
Psalm 118 in the Gospel of John: An lntertextual Study on the New Exodus 
Pattern in the Theology of John. Mohr Siebeck, 2003.), 170. Vezi §i Mark 
A. SEIFRID, Christ, our Righteousness. Paul's Theology of Justification 
(New Studies in Biblical Theology, D.A. arson, ed.: Downers Grove, 
Illinois:Appolos, Inter Varsity Press, 2000), 21-5. 
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in pericol devotiunea fata de Tora si inchinarea reglementata 
de ea. Propunerea lui Isus a unei inchinari in duh si in adevar, 
o inchinare acceptata de Tatal, reprezinta o varianta relevanta 
pentru contextul istorico-politic al iudaismului de la sfaxsitul 
secolului I e.n.. 

Este bine de retinut ca loan adesea pune in cuvintele 
anumitor personaje mai multe informatii decat acestea cunosc 
sau ar trebui sa cunoasca. Astfel de informatii apartin unei 
perspective ulterioare invierii asa cum mereu specifica si loan 
(cf. 2:18-22; 7:37-39; 12:16; 16:12-13; 21:18-23). Spre 
exemplu Natanael, intr-un moment de entuziasm neobisnuit, II 
declara pe Isus Fiu al lui Dumnezeu, dar probabil nu se 
gandise la divinitatea lui Isus, ci doar L-a recunoscut ca Mesia 
(cf. 1:46-5 1). 9 Pe langa faptul ca Natanael face o afirmatie 
teologica majora care intra in conflict cu monoteismul iudaic, 
putand fi acuzat de blasfemie, afirmatia lui este completata de 
una politica. El II recunoaste pe Isus ca Imparat al lui Israel, 
ceea ce insemna recunoasterea mesianitatii lui Isus si 
reafirmarea monarhiei israelite. Aceasta il aducea in conflcit 
cu imperiul. Natanael nu este singurul care face afirmatii care 
ii depasesc cunoasterea. Toma la un moment dat le spune 
celorlalti ucenici: „Haidem sa mergem si noi sa murim cu 
El" (loan 11:16). Afirmatia lui Toma este neobisnuita, fiind 
rostita intr-un context in care nu era vorba de moartea lui Isus, 
ci de moartea lui Lazar. Cuvintele bizare ale lui Toma 
anticipeaza moartea lui Isus la Ierusalim si pericolul care 
plana asupra intregului grup. De ce ar fi vorbit Toma despre 
moartea lui Isus? Cauzele erau din ce in ce mai evidente. Isus 



9 Thomas R. SCHREINER, New Testament Theology (Grand Rapids, 
Michigan: Baker Academic, 2008.), 81. 
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era in conflict deschis cu autoritatile iudaice, iar semnele pe 
care le facea nu aveau efectul scontat, ci starneau impotrivire 
si necredinta din partea iudeilor si a sacerdotiului. Caiafa se 
afla si el in aceeasi situatie. Vorbeste despre moartea lui Isus, 
surprinzand importanta mortii Lui pentru popor din punct de 
vedere politic (cf. 11:50), dar intelegerea lui este limitata 
soteriologic, pentru ca moartea lui Isus va fi si in folosul celor 
ce nu sunt din natiunea iudaica (cf. 1 1 :52). In sfarsit, Pilat prin 
concluzia din 18:37a, „un imparat tot esti" si prin insemnarea 
pe care refuza sa o schimbe (cf. 19:19-22) certifica in mod 
involuntar faptul ca Isus este intr-adevar Mesia, Imparat, dar 
el nu intelesese ca Isus nu este un imparat al lumii, nici nu 
avea cum sa fie deoarece aceasta pozitie ii era rezervata lui 
Cezar. Isus este Imparatul unei alte lumi. Isus este de sus. 

Extrapoland aceasta metoda a lui loan de a face 
afirmatii teologice majore care apartin unei intelegeri 
ulterioare invierii lui Isus la politica, vedem ca personajele fac 
afirmatii cu caracter politic, care depasesc dimensiunea 
curenta a evenimentelor. Prin faptul ca Natanael declara ca 
Isus este Imparatul lui Isreal, anticipeaza aceeasi recunoastere 
oferita de popor lui Isus la momentul intrarii triumfale in 
Ierusalim (cf. 12:13). Caiafa vorbeste despre pericolul roman, 
despre distrugerea Templului si ingenunchearea natiunii, fapt 
ce avea sa se intample in viitor in anul 70. Extrapolarea poate 
fi impinsa si mai mult, trecand de la cuvinte la fapte. Anumite 
actiuni ale unor persoane sau grupuri din evanghelie depasesc 
insemnatatea lor politica imediata, pentru ca loan le atribuie 
un sens teologic: 

soldatii impart hainele lui Isus si trag la sorti pentru 
camasa lui - implinesc Scriptura (cf. 19:24); 
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lui Isus nu Ii sunt zdrobite fluierele picioarelor, dar 
coasta ii este strapunsa cu sulita - se implineste 
Scriptura (cf. 19:36-37), iar Isus este prezentat ca noul 
miel de Paste in urma contributiei aduse de iudei, de 
soldatii romani si de Pilat.. 

Sfera politica este subordonata sferei teologiei, iar 
actiunile oamenilor politici au o insemnatate mai mare decat 
si-ar fi dorit sau ar fi banuit vreodata ca vor avea. 

Tema procesului 

O tema importanta la loan este tema procesului. 10 In 
evanghelie sunt prezentate mai multe procese. Fiecare proces 
este unul religios, iar ultimul, procesul lui Isus, este unul cu 
precadere politic. Este interesant modul in care loan prezinta 
fiecare proces, urmarind de fiecare data acelasi mecanism. El 
dezvaluie natura procesului, intra in scena eel care este 
judecat, iar in final judecatorul sau judecatorii sunt cei care 
sunt de fapt judecati si condamnati, ceea ce se confirma printr- 
o concluzie fmala rostita de Isus, concluzie care implica direct 
sau indirect judecata. Exista un singur proces pentru care acest 
mecanism nu functioneaza. Este procesul lui Petru, un proces 
neoficial, dar cat se poate de dramatic. Fiecare persoana care 
trece prin experienta unui proces este judecata din cauza lui 
Isus. Astfel avem: 



10 Pentru o discutie mai amanuntita despre procesul lui Isus vezi David 
RENSBERGER, Johanine Faith and Liberating Community (Philadelphia, 
Pennsylvania: The Westminster Press, 1988). 

82 



COLDA, Teodor-loan / Jurnal teologicW (2011) 70-92. 



C. 8 



Procesul 
femeii 
acuzate de 
adulter 



ProcesRSTu este judecata femeia, ci 
religiosunt judecati acuzatori 
pentru intentiile maxsave 
modul tendentios de 
interpretare a Legii 



Conclu 
lzia: 
:7,15 



§i8 



c. 9 



Procesul 
orbului 
vindecat de 
Isus 



CI 



religio 



ProcesMu este judecat orbul, 

sunt judecati ei pentruzia: 
intentiile de a gasi cu orice 
pret un motiv de a-L acuza 
pe Isus, dar sunt judecati in 
special pentru necredinta lor 



Conclu 

zia: 

9:39-40 



c. 15, 
16 



P r o c e s u 
comunitatii 
(15:18-16:1? 
) 



lProcesComunitatea de credinciosiConclu 
religio va fi judecata si persecutatazia: 

s ide Lume, dar cea care este 16:8-1 1 
politic de fapt judecata este 
Lumea. Judecata divina se 
va manifesta prin venirea 
Duhului Slant. 



c 

18, 

19 



Procesul lui 
Isus 



ProcesI 

religio 



politic 



sus este judecat deConclu 
Sanhedrin, iar apoi de Pilat.zia: 
iTotusi nu El este judecat, ci 19: 1 1 
conducatorii religiosi si 
guvernatorul pentru 
necredinta lor care i-a 
condus la intrigi si la 
obscurarea adevarului. 
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religiodt 
s s 
politic 



c. 18 Procesul luiProceAcesta este un proces alConclu 
Petru \s credintei §i al loialitdtii fatdzia 

'e Isus. In timp ce Isus este 18: 27 
Uudecat de Sanhedrin, afard 
Petru este judecat de 
oameni de rand (o femeie 
soldati din garda Templului 
un servitor). In cazul acesta 
loan nu mai aplicd 
mecanismul judecdtii 
inverse. Acum doar Petru 
este judecat. 



Isus nu a venit in Lume ca judecator al lumii; menirea 
Lui era ca sa fie Mantuitorul lumii (cf. 3:17). Faptul ca Isus a 
venit ca Mantuitor nu exclude judecata. Lumea va fi judecata 
din pricina necredintei in Isus (cf. 3:18). Dar cine va judeca 
lumea? De fapt lumea este cea care ii confera lui Isus pozitia 
de judecator din cauza alegerii pe care a facut-o. Concluzia 
temei procesului in cea de-A patra evanghelie este 
urmatoarea: lumea merita sa fie judecata, pentru ca a judecat 
gresit atunci cand a trebuit sa aleaga intre intuneric si lumina. 
A ales intunericul (cf. 3:19). Lumea este judecata pentru 
faptele ei rele, fapte in randul carora intra si atitudinea iudeilor 
sau a romanilor fata de Isus, rastignindu-L din considerente 
politice. Alternativa din 3:21, „dar cine lucreaza dupa adevar 
vine la lumina", este raspunsul evanghelistului vis a vis de 
atitudinea politica a Lui Pilat, care a suprimat adevarul in 
interesul sau politic, al sacerdotiului si al imperiului, 
recunoscand el insusi aceasta cu nonsalanta atunci cand a 
intrebat ironic in 18:38a: „Ce este adevarul?". Pilat si cei 
aflati in compania sa raman in intuneric. 

Identitati dezvaluite 
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R. Bauckham are o discutie despre istoricitatea familiei din 
Betania, argumentand in dreptul problemei numelor in 
Evanghelia lui loan, comparand-o cu celelalte evanghelii, dar 
mai ales cu Marcu. 11 In Marcu anumite identitati nu sunt 
dezvaluite, in timp ce loan face contrariul. Explicatia lui 
Baucham este ca in Marcu se incerca protejarea membrilor 
comunitatii crestine din Ierusalim, intr-o perioada de 
persecute, la scurta vreme dupa crucificarea lui Isus. Aceasta 
situatia s-a schimbat spre sfarsitul secolului I, perioada in care 
loan isi scrie evanghelia. Anonimatul este pastrat de Marcu in 
special in dreptul familiei din Betania, mai ales in dreptul 
femeii care a uns capul lui Isus (cf. Marcu 14:3). Marcu nu 
dezvaluie nici identitatea celui ce a inceput conflictul armat in 
gradina in noaptea arestarii lui Isus si nici identitatea 
servitorului marelui Preot, care fusese ranit (cf. 14:47). loan, 
insa, dezvaluie identitatea acestor persoane: 



Marcu 



loan 



femeia care unge capul lui Isuspvlaria, sora Martei (12:3) 



barbatul care manuieste sabiaSimon Petru (18:10) 
(14:47) 



servitorul marelui preotpvlalhu (18:10) 
(14:47) 



Toti acestia erau membri ai comunitatii crestine din Ierusalim, 
iar specificarea identitatii lor le-ar fi pus viata in pericol. Ei 
erau in pericol nu nu pentru simplul fapt ca credeau in Isus, ci 
pentru anumite actiuni ale lor sau din cauza statutului social 
pe care il aveau. 



11 Richard BAUCKHAM, The Testimony of the Beloved Disciple (Grand 
Rapids, Michigan: Baker Academic, 2008 2nd printing.), 173-89. 
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Femeia care a uns capul lui Isus cu mir a realizat un 
act mesianic, recunoscandu-L inca o data pe Isus ca Mesia si 
ca rege, ceea ce in contextul complotului si a condamnarii lui 
Isus era un act reprobabil. Isus a inteles semnificatia actului 
mesianic al ungerii, dar il reinterpreteaza prin prisma propriei 
Sale vocatii mesianice, care pentru El insemna moarte si 
suferinta. De aceea intrarea Sa in Ierusalim nu poate fi numita 
tocmai triumfala, pentru ca El intra calare pe magar si se 
indreapta spre moarte; ,,asadar ungerea mesianica pe care a 
facut-o femeia este redirectionata de Isus inspre ingroparea 
Sa, ceea ce este in concordanta cu legatura dintre mesianism si 
cruce caracteristica lui Marcu." 12 

Vorbind despre barbatul care a scos sabia si-i atacase 
pe cei ce venisera sa-L prinda pe Isus, acesta era in pericol 
putand fi acuzat de violenta si insurectie. Era si el pasibil de 
condamnare. In ce-1 priveste pe servitorul marelui preot care 
devenise crestin, prezenta lui in preajma marelui preot si 
slujba pe care o avea, contravenea credintei sale si 1-ar fi facut 
un tradator, un supus neloial. 

In cazul perioadei in care loan isi scrie evanghelia, 
dupa anul 70, pericolul din partea persecutor iudeilor 
dispare, dar este inlocuit de pericolul persecutiei din partea 
imperiului, mai ales in timpul domniei lui Domitian (81-98). 
Un astfel de context ar explica tacerea lui loan in dreptul 
numelui oficialului imperial din capitolul 4, al carui fiu fusese 
vindecat, iar drept consecinta, el si toata casa lui crezusera in 
Isus (cf. 4:53). ° 



12 Richard BAUCKHAM, The Testimony, 186. 

13 De§i R. Bauckham crede ca numirea sau nenumirea celor care au 
experimental din partea lui Isus miracole in viata lor nu este o regula. 
Richard BAUCKHAM, The Testimony, 176. 
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Atunci, daca pericolul persecutiei venea din partea 
imperiului, de ce nu este mentionat numele orbului vindecat 
de Isus in capitolul 9, pentru ca si el crezuse in Isus si era un 
membru al comunitatii din Ierusalim? Raspunsul este ca 
persecutia iudaica era la sfarsitul secolului de o alta natura. 
Naratiunea din capitolul 9 se potriveste contextului 
conflcitului dintre biserica si sinagoga. 14 Probabil ca loan nu a 
vrut sa-i expuna pe cei care inca doreau sa mai pastreze 
legatura cu iudaismul sau a caror familii ramase fidele 
credintei iudaice. Legatura cu crestinsimul ar fi atras asupra 
lor oprobiul comunitatii iudaice. 

In loan ungerea lui Isus are loc in tot in Betania cu o 
seara inainte de intrarea in Ierusalim, ceea ce din punct de 
vedere temporal are mai mult sens in ce priveste confirmarea 
mesinitatii lui Isus. Totusi, Maria nu unge capul lui Isus, ci 
picioarele Lui, intr-un act de servitute si devotiune speciala 
fata de Isus. R. Bauckham considera ca Maria a facut un act 
profetic. Dincolo de insemnatate mesianica a ungerii, 



14 Datarea cea mai probabila a Evangheliei s-ar situa undeva in jural anilor 
80 sau 90, un argument fiind separarea definitiva dintre iudaism §i 
cretinism, dedusa din atitudinea conducatorilor religio§i fata de cei care II 
marturiseau pe Isus ca Mesia. Ace§tia erau excomunicati din sinagoga, fapt 
care reflecta situatia de dupa anul 70, cand rolul sinagogii devine 
proeminent. O astfel de atitudine se vede in a douasprezecea din cele 
optsprezece binecuvantari care erau rostite zilnic de orice evreu pios §i erau 
repetate in cadrul fiecarei intalniri sinagogale: „Pentru apostati sa nu fie 
speranta... Fie ca Nazarinenii §i ereticii sa fie nimiciti intr-o clipa §i sa fie 
§ter§i din cartea vietii..." In tratatul Ber. 28b poate fi localizata originea 
binecuvantarilor. Ele au fost scrise la Iamnia de Samuel eel Mic, la cererea 
lui Gamaliel al II-lea. Ereticii sunt cu siguranta cre§tinii, iar mentionarea 
Nazarinenilor este doar o clarificare a identitatii acestora. Relatarea din loan 
cap. 9 este facuta in a§a fel incat sa indice situatia cre^tinilor care sunt 
excomunicati din sinagoga §i care la un moment dat erau chiar pedepsiti cu 
moartea. George R. BEASLEY-MURRAY, John (WBC, vol. 36; Waco, 
Texas: Word Books, Publisher, 1987), lxxvii. 
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insemnatate care nu trebuia explicitata, deoarece membri 
comunitatii creatine din Ierusalim din care faceau parte Maria 
si Marta cunosteau semnificatia evenimentului, aceasta are 
semnificatie si in ce priveste moartea lui Isus. Destinul lui Isus 
era clar, moartea. Prin schimbarea accentului de la un act 
mesianic la un act devotional cu caracter profetic, ce anunta 
moartea iminenta a lui Isus, loan, la fel ca Marcu o protejeaza 
pe Maria. Daca Marcu a protejat-o nespecificand identitatea 
ei, loan o protejeaza nemarturisind clar insemnatatea actului 
ei. 15 O astfel de strategic din partea lui loan era necesara intr- 
un context in care Roma reprimase brutal revolta iudaica din 
anul 70, iar singurul imparat care putea fi ovationat si pe care 
iudeii il puteau avea era Cezar (cf. 19:15). 

Situatii politice 

loan consemneaza cateva situatii politice sau care au eel putin 
cauze politice. 

i) Preotii trimit o delagitie la loan Botezatorul sa 

afle daca este sau nu Mesia (cf. 1:19-28), ceea ce 
ar fi implicat anumite decizii din partea lor vis a 
vis de ocupatia romana. 

ii) Reactia lui Isus in Templu (cf. 2:13-20) si discutia 

cu iudeii, raspunsul Lui, puteau fi interpretate ca 
un dispret fata de Templu, ceea ce s-a si intamplat 
(mai evident in celelalte evanghelii). Oricum 
acest episod deschide conflictul dintre Isus si 
autoritatile iudaice. 

iii) loan Botezatorul inca nu fusese aruncat in 
temnita, dar cauzele politice ale sfarsitului sau 



; Richard BAUCKHAM, The Testimony, 188-9. 
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trebuie sa fi fost cunoscute de audienta 
evangheliei dintr-o traditie ioanina sau sinoptica 
anterioara (cf. 3:22-24). 

iv) Procesul femeii adultere avea scopul de a-L 
determina pe Isus sa faca o greseala din punct de 
vedere politic (cf. 8:5-6), confirmand legitimitatea 
pedepsei prin omorarea cu pietre in timp ce 
pedeapsa capitala era rezervata autoritatilor 
romane. 

v) Intrarea lui Isus in Ierusalim (cf. 12:12-19), chiar 

daca nu atat de evident ca in celelalte evanghelii, 
are implicatii politice. Isus este aclamat mesianic 
de popor, in timp ce conducatorii poporului nu L- 
au recunoscut ca Mesia. Asadar exista un conflict 
de interese intre Isus si conducatori, dar si intre 
popor si conducatori. 

Posibile interpretari politice 

Ar fi bine venite cateva studii in ce priveste intelegerea 
politica a unor aspecte care in Biserica au ajuns sa detina o 
valoare pur teologica si spirituals. Aici am putea vorbi despre 
botez si euharistie, despre insemnatatea lor politica pentru 
perioada secolului I. 

Ce insemna botezul dincolo de valentele lui 
spirituale? Este clar ca mesajul Botezatorului era o chemare la 
pocainta ilustrata prin botez, ca baie rituala specifica 
obiceiurilor iudaice. Dar botezul in relatie cu Iordanul si cu 
traditia intelegerii Exodului in iudaismul intertestamentar ar 
putea imbraca si alte semnificatii. Este evident ca botezul cu 
apa era asociat cu oficiul mesianic (cf. 1 :25), chiar daca doar 
partial (cf. 1:26-27, 30-33). In contextul acesta expesia uepav 
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xoO 'IopSdvou, dincolo de Iordan,din 1:28, 3:26, 10:39-40 cred 
ca are un rol important mai mult decat un indiciu pentru 
localizarea Betabarei. 16 Mai degraba loan intentioneaza sa 
sugereze locul unde boteza loan, iar apoi Isus si ucenicii Lui 
in raport cu raul Iordan. Este posibil sa fie vorba de un 
amanunt geografic, care sa transmita o informatie despre autor 
si localizarea lui la monetul scrierii in raport cu Iordanul. O 
alta explicatie este evocarea unei realitati din experienta 
Exodului original a lui Israel. Poporul se pregatea sa intre in 
tara, adica TTepav xoC IopSavou (cf. Numeri 32:19; 
Deuteronom 3:20, 25, 4:26, 11:30). Expresia este folosita atat 
pentru a exprima dorinta poporului de a intra in Canaan in 
asteptarea implinirii promisiunii lui Dumnezeu, dar mai apoi 
si realitatea acestei impliniri, atunci cand poporul se afla in 
tara, iar acum TTepav xoO IopSdvou desemneaza spatiul 
dinafara Canaanului (cf. Iosua 9:10, 22:4, 24:8). Chiar daca 
pentru loan expresia ar avea un simplu rol geografic, 
informatia pe care o transmite descrie situatia poporului la 
vremea scrierii Evangheliei. Era dupa anul 70, vreme in care 
evreii experimentau un nou exil si aveau nazuinta unui nou 
Exod al carui tel era ajungerea in spatiul desemnat de Trcpav 
toC IopSdvou. 

S-ar putea ca acest amanunt sa contina implicatii 
politice; Isus care boteaza in Transiordania, la estul Palestinei, 
oamenii care mergeau la Isus (cf. 3:26) nu pot fi amanunte 
fortuite. Miscarile mesianice de emancipare nationala aveau in 



16 Incercari de a gasi explicatii in dreptul acestei dileme, Betabara / Betania 
nu dau dovada de prea mare succes. Vezi Colin G. KRUSE, John, 78. 
Andreas J. KOSTENBERGER, John (BECNT; Grand Rapids, Michigan: 
Baker Academic, 2004), 65-6. D. A. CARSON, John (Leicester, England: 
Inter- Varsity Press; Grand Rapids, Michigan: William B. Eerdmans 
Publishing Company, 1991), 146-7. 



90 



COLDA, Teodor-loan / Jurnal teologicW (2011) 70-92. 

comun ceea ce N. T. Wright descrie ca „intrarea stilizat- 
simbolica in tara." 17 Aici poate fi amintit Theudas care a trecut 
Iordanul cu scopul de a merge in pustie in asteptarea 
Exodului. 18 Poate fi considerata prezenta lui Isus TTepccv xoG 
'IopSctvou inceputul unei astfel de miscari? Pentru a putea 
oferi un raspuns problema mai necesita studiu. Ce se poate 
spune totusi este ca nu trebuie sa pierdem din vedere ca scopul 
lui loan este unul teologic, iar sfera politicii este subordonati 
sferei teologiei. 

In ce priveste euharistia si limbajul folosit de Isus care 
sugereaza egalitate, unitate si depasirea barierelor impuse de 
conditia sociala, ar putea fi un raspuns nou, diferit, pentru o 
societate sclavagista. Isus spune „nu va mai numesc 
robi..." (cf. 15:15), cuvinte care au un deosebit impact pentru 
cei care aveau conditia sociala de sclavi. Chiar daca aceste 
cuvinte nu raspund in mod direct problemei, eel putin mesajul 
lui Isus reuseste sa ofere demnitate oamenilor carora nimeni 
nu le ofera demnitate. Dar mai mult decat atat, asa cum 
observa R. Bauckham, „in crucificarea Sa, Isus S-a identificat 
fara echivoc si in cele din urma cu victimele." 19 In ,lumea lui 
Isus' nu exista clase sociale precum in lume. In ,lumea lui 
Isus' doar El este stapan (6 Kupioc), iar fiecare este robul (6 
SoOAoc) Sau, totusi Isus alege sa-i numeasca pe robi prieteni 
(4>iA,ou<;). Limbajul unitatii din capitolul 17 contribuie si mai 
mult la aceasta imagine a egalitatii pe care o aduce si o 
promoveaza Isus (cf. 17:22-23). Isus aplica Lumii de jos 
principiile Lumii de sus din care vine El, ca solutie pentru 



17 N. T. WRIGHT, Mesia (Cluj-Napoca: Aqua Forte, 2007). 

18 Andrew C. BRUNSON, Psalm 118 in the Gospel of John, 168. 

19 Richard BAUCKHAM, The Bible in Politics (Louisville, Kentucky: 
Westminster / John Knox Press, 1989), 148. 
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problemele lumii (cf. 17:11). Societatea nu era inca pregatita 
pentru abolirea sclaviei, dar in comunitatea crestina trebuia sa 
capete alte forme. In comunitate trebuie sa existe egalitate in 
ce priveste unitatea. Toti sunt egali, pentru ca sunt uniti inspre 
aceeasi relatie cu Dumnezeu. 

Concluzii 

Acestea sunt doar cateva din sursele politicului existente in 
Evanghelia lui loan, lista putand sa se dezvolte in aceeasi 
directie literara propusa in acest material. Ce este important de 
mentionat la acest punct este ca o discutie despre teologia 
politica a lui loan este posibila si bine-venita, deschizand noi 
orizonturi in studiile ioanine si facand apel la detaliul istoric, 
la rafmamentul literar al textului si la dimensiunile teologiei 
evangheliei. 

Este adevarat ca scopul lui loan in evanghelie este 
unul teologic, dar aceasta nu inseamna ca el a exclus 
dimensiunea politica si ca nu poate fi explorata. A nu se pierde 
din vedere ca Isus a fost o personalitate istorica angrenata 
politic, nu pentru ca Si-a dorit aceasta, ci pentru ca identitatea 
Sa, natura mesajului Sau si actiunile Sale au starnit 
impotrivire in diverse moduri, printre care si opozitie politica. 
Mesajului politic al lui loan este conditional teologic. El arata 
ca politicul este supus teologicului. Demonstreaza aceasta prin 
intelegerea pe care o are cu privire la modul in care 
Dumnezeu a folosit situatii politice specifice pentru a-Si duce 
la indeplinire planul de mantuire asa cum era anuntat in 
Scriptura. In sensul acesta felul in care loan prezinta situatiile 
politice tradeaza o intentie apologetica. 
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Early Anabaptism: A Look from a Theological 
Perspective 

Dr. Jim DAHL 

Abstract 

Anabaptism was influenced by the Roman Catholic Church, at 
least in terms of their aspirations and means to a practical 
holiness. Erasmus, too, played an important role, through his 
production of the Greek New Testament, his insight into the 
nature and proper observance of baptism, and his mediation 
of the influence of the Devotio Moderna. 
But it is also true that Anabaptism was influenced by the 
Reformation. They were certainly influenced by the 

theologies of Zwingli and Karlstadt, and perhaps even to an 
extent by Luther, though primarily as his teaching was 
mediated through Zwingli. To some extent, the Anabaptists 
were more consistent in applying their theological insights 
than were the Reformers themselves. How they differed from 
and reacted against them was, however, significant. Both the 
goal and the timing for reforming the church were points at 
which they disagreed. The Anabaptists were not out to reform 
theology, but the Church and practice of Christian living. 
Those were areas in which they would not accept delay or 
compromise. But, of course, there were also significant 
differences theologically, especially in the key doctrine of 
justification. Even in these areas, though, the disagreements 
came about chiefly because of the different concepts regarding 
the means and goals of holiness. 
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Anabaptism is certainly the least deliberately 
theological movement of the Reformation. One scholar 
begins his study of Anabaptist theology with the statement, 
"To talk about the theology of Anabaptism seems like talking 
about squaring the circle. Apparently there is none . . . ."' 
Another writer concurs, though in milder, more understated 
fashion: "It was rich in tales both heroic and horrific. It was 
less prolific, however, in theological expression." 2 To say this 
is not to deny that Anabaptism had a theology, but it is a 
recognition that Anabaptism was not a movement that set out 
to reform theology so much as to reform (or restore) the 
Church and the Christian life. It is widely agreed by scholars 
of Anabaptism that this movement had an "implicit" rather 
than an "explicit" theology. Robert Friedmann is correct 
when he states that "no genuine religious movement can exist 
without certain underlying 'theological' ideas, even if they are 
not precisely formulated." 3 Granted, then, that Anabaptism 
has at least an implicit theology, what is meant by taking a 
look at early Anabaptism from a theological perspective? 

Simply stated, the purpose of this study is to look at 
the influences that shaped this largely implicit theology of 
Anabaptism, whether those influences are historical events, 



1 Robert Friedmann, The Theology of Anabaptism (Scottdale, PA: Herald 
Press, 1973), p. 17. 

2 Thomas N. Finger, A Contemporary Anabaptist Theology: Biblical, 
Historical, Constructive (Downers Grove, IL: InterVarsity Press, 2004), p. 
17. 

3 Friedmann, p. 20. 
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leading thinkers of the day, writings, or movements of a 
cultural, a theological, or a political nature. Attention will 
also be given to the "shape" that these influences gave to the 
phenomenon called Anabaptism. 

There are several goals for this study. One is of an 
historical nature, that is, to provide an understanding of the 
origin and early development of Anabaptism. Another goal is 
similar to the first, that is, to provide a brief account of some 
more recent scholarly opinions regarding the developmental 
influences of Anabaptism, as well as some bibliographical 
resources. The final goal has a more practical aim. It is 
hoped that this article will demonstrate that a theological 
movement (whether it is an implicitly or explicitly theological 
movement!) is made of a complex mixture of different kinds 
of influences, and that a good theologian will strive to become 
increasingly aware of these issues while constructing or 
interpreting a theological system. 

Some Preliminary Issues 

The Anabaptist movement makes for a fascinating 

study in historiography. There is scarcely any issue that is not 

debated among scholars. As Hans Hillerbrand puts it, 

As is well known, the history of historians' 
writing about the sectarians, radicals, left-wingers, 
Schwdrmer, or dissenters of the Reformation of 
the sixteenth century - whatever we are disposed 
to call them ... - is as fascinating as is their 
history itself. The common denominator of 
interpretation from the sixteenth to the twentieth 
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century was that the theological orientation of the 
scholar determined the scholarly perspective. 4 

One such issue is the name of the movement itself, as 
Hillerbrand attests to above. The problem is that there are 
few, if any, names that do not carry some "baggage" or 
judgment, or that are inclusive enough to embrace the entire 
movement. The term "Anabaptist" itself is a prime example. 
It was not given simply because proponents of this movement 
re-baptized people (they themselves would say that they do 
not "re-baptize" anyone, because infant baptism was not 
considered to be a true baptism), but specifically to bring 
these people under an antiquated law established by Emperor 
Justinian to deal with the Donatist problem a thousand years 
earlier. The penalty for such an offense as re-baptism was 
death. Roland Bainton explains that, 

That ancient law of Justinian . . . had been 
directed against the Donatists, a group who in the 
days of St. Augustine had endeavored to establish 
a church of the saints and had baptized over again 
any Catholics who joined their ranks. Yet this 
practice was not the real reason for the action 
against the Donatists, but rather that some of their 
number were disturbers of the civil peace . . . 
The parallel between the Anabaptists and 
Donatists was, however, more than superficial. 
The first Anabaptists, to be sure, were not 
disturbing the peace, but they did upset the whole 
structure of the Church, state, and society. 5 



4 Hans J. Hillerbrand, '"The Radical Reformation': Reflections on the 
Occasion of an Anniversary." Mennonite Quarterly Review, 67 (1993), p. 
408. 

5 Roland Bainton, The Reformation of the Sixteenth Century (Boston: 
Beacon Press, 1952), p. 98. 
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"Anabaptist," then, was originally a title used by the enemies 
of the movement in order to bring them under the fatal 
penalty of this ancient law. 

It should be recognized, though, that at that time, the 
term "Anabaptist" was used to include a wide variety of 
movements, from the evangelical Anabaptists, to Spiritualists, 
rationalistic anti-trinitarians, and revolutionary prophets. The 
concern for those in authority was that these groups seemed to 
be denying or attacking the existing social order, which was 
based on a union of the Church and the state. This meant that 
the excesses done by a few of the more extreme groups were 
attributed to them all. As will be shown below, the changing 
social and political scene made the situation even worse, and 
further contributed to the fear of anarchy. This is what made 
the charge of Anabaptism such a dangerous one. 

So while the name "Anabaptist" is a pejorative one, it 
has been difficult to find another suitable name other than 
Anabaptist. Sectarians, dissenters, left-wingers, radicals, and 
even "Bolsheviks of the Reformation" have all been used. 
Franklin H. Littell proposes, "For precision it is much better 
to speak of 'Swiss Brethren,' 'German Brethren,' 
'Hutterians,' and 'Dutch Mennonites' than to use the term 
'Anabaptists' at all." 6 The price of such precision, though, is 
that we lack an inclusive term to include what obviously are 
related movements. 

In 1962, George Williams published his influential 
book, The Radical Reformation. 1 In his book, Williams 



6 Franklin H. Littell, "The Anabaptists and Christian Tradition," The Journal 
of Religious Thought, IV (1947), p. 167. 

7 George Huntston Williams, The Radical Reformation (Philadelphia: 
Westminster Press, 1962). 



97 



DAHL, Jim / Jurnal teologic 10 (2011) 93-158. 

proposed a taxonomy of the Reformation, dividing it into two 
main streams, a "Magisterial" Reformation (because it relied 
on, or at least made use of, political authorities), and a 
"Radical" Reformation (in the sense that it went back to the 
biblical "roots"). He further divided the Radical Reformation 
into three sub-divisions, Anabaptists, Spiritualists, and 
Evangelical Rationalists, and those divisions were further 
divided. 8 It can be seen, first, that term "radical" has been 
used in its etymological sense ("going back to the roots of 
something"), and not in a pejorative, popular sense of 
"extremist" or "fanatical." Second, he still uses the term 
"Anabaptist," though in a more neutral sense, to connote 
those movements that Littell identified above. This is 
important because now the term "Radical Reformation" is too 
broad, and does not delimit the movement under discussion 
sufficiently 

"Anabaptism" has now become a more widely 
acceptable name, used in a neutral or even a positive sense. 
This is especially the case after Harold S. Bender's essay, 
"The Anabaptist Vision," which set out the positive 
contribution of the movement in a compelling way. 9 
Anabaptism is now seen as a more or less cohesive movement 
which includes (generally speaking) the four groups listed by 
Littell. There are different origins, different leaders or 
founders, different cultural differences, and different 
emphases in these groups, but there are many common beliefs 
and practices as well. 



8 Hillerbrand, "Anniversary Reflections," p. 413. 

9 Harold S. Bender, The Anabaptist Vision (Scottdale, PA: Herald Press, 
1944). It was first published in the journal Church History (XIII, 1944), pp. 
3-24. 
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The problem of finding a proper name for the 
movement brings up two more issues. First, who should be 
included in the Anabaptist movement? As stated above, 
eventually main-stream Anabaptism comes to be identified 
with the Swiss brethren, the Mennonites, the German brethren 
and the Hutterites (the German brethren and the Hutterites are 
usually seen as one branch), the three or four groups that were 
most consistently biblical and that had the widest and longest 
influence. But as was said above, things were not as clear at 
the beginning; the situation was more fluid, and it took these 
groups took time to grow and develop and to coalesce into 
distinct movements. Thomas Finger adds a fourth group, the 
Polish brethren. This movement had its roots in Italy, and 
spread into Lithuania and Transylvania. The Polish brethren, 
and the groups that developed from them, had a strong current 
of Unitarianism (the Father alone is God) or ditheism (the 
Father and the Son are God). This movement died out in the 
seventeenth century. 10 For the purposes of this study, the term 
"Anabaptism" will refer to the three main biblical and 
orthodox movements. 11 

Speaking of these three main branches in Anabaptism 
brings up the second issue, that of origins. Older histories of 
Anabaptism assumed a common origin for the movement 
among the followers of Zwingli, in Zurich. Harold Bender is 



10 Finger, Anabaptist Theology, pp. 40-45. 

11 Bender wrote in 1944 that, "we know enough today to draw a clear line of 
demarcation between original evangelical and constructive Anabaptism on 
the one hand, which was born in the bosom of Zwinglianism in Zurich, 
Switzerland, in 1525, and established in the Low Countries in 1533, and the 
various mystical, spiritualistic, revolutionary, or even antinomian related 
and unrelated groups on the other hand, which came and went like the 
flowers of the field in those days of great renovation" (The Anabaptist 
Vision, p. 11). 
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an example of this approach, among others. Now, however, 
there is more emphasis on a "polygenesis" approach, that is, 
seeing various origins for various branches of the movement. 
One article on the subject boldly states: "The history of 
Anabaptist origins can no longer be preoccupied with the 
essentially sterile question of where Anabaptism began, but 
must devote itself to studying the plural origins of 
Anabaptism and their significance for the plural character of 
the movement." 12 J. Denny Weaver similarly contends that 
The original cast of Anabaptist players included a 
wide variety of characters - priests, monks, 
layman, laywomen, scholars, tradesmen, artisans, 
peasants, noblemen, and noblewomen . . . 
Because of the variety of backgrounds, sixteenth- 
century Anabaptism could not, and did not, 
develop as an entirely homogeneous movement. 
It had no single theological leader, and its several 
manifestations cannot all be traced to a single 
source. B 

Therefore, different origins exist for the Swiss Brethren, the 
German Anabaptists, and the Mennonites of the Low 
Countries. In spite of this fact, however, scholars recognize 
that even though various origins exist for this movement, 



12 James M. Stayer, Werner O. Packull and Klaus Deppermann, "From 
Monogenesis to Polygenesis: The Historical Discussion of Anabaptist 
Origins," The Mennonite Quarterly Review, 49:2, 1975, p. 85. This article 
demonstrates well the complexity of the problem of origins. 

13 Cf. J. Denny Weaver, Becoming Anabaptist: The Origin and Significance 
of Sixteenth-century Anabaptism, 2 nd ed. (Scottdale, PA: Herald Press, 
2005), p. 18, and Weaver, "Reading Sixteenth-century Anabaptism 
Theologically: Implications for Modern Mennonites as a Peace Church," 
The Conrad Grebel Review, 16:1, 1998, p. 37, and Finger, Anabaptist 
Theology, pp. 17-45. The present article cannot get into the question of all 
of these different origins for the different groups of Anabaptists, and 
concerns itself mostly with the influences on the Swiss Brethren. 
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there are converging streams and common influences that run 

between them. 14 

The final preliminary issue to comment on again was 

reflected in Hans Hillerbrand's statement at the beginning of 

this section. It is the question of perspective. The Anabaptist 

movement has been described in widely differing ways. For 

centuries, church history was written largely by Catholic, 

Lutheran and Reformed scholars, and the Anabaptists did not 

fare well in their books. Littell comments somewhat bitterly 

that "the radicals have been the theological 'whipping boy' of 

Catholic, Lutheran, and Reformed writers." 15 As an example, 

the great church historian Philip Schaff can be cited: 

The Swiss Reformation [i.e., Zwingli's 
reformation], like the German, was disturbed and 
checked by the radical excesses. It was placed 
between the two fires of Romanism and Ultra- 
protestantism [that is, Anabaptists]. It was 
attacked in the front and rear, from without and 
within, by the Romanists on the ground of 
tradition, by the Radicals on the ground of the 
Bible. In some respects the danger from the latter 
was greater. Liberty has more to fear from the 
abuses of its friends than from the opposition of 



14 Kenneth Davis cites historian Torsten Bergsten who gives the following 
summary of the major and distinctive characteristics of Anabaptism: 
"exclusive biblical authority, church reform which reflects the primitive 
ideal of the church as a voluntary fellowship of believers who visibly 
manifest Christlike qualities, a baptismal confession of personal faith, 
strong, congregationally controlled discipline, a 'Sermon on the Mount' 
ideal of Christian conduct, and nonviolent principles, often totally 
pacifistic." He further states that another scholar, Robert Friedmann, would 
add three other characteristics: a radical separation between the world and 
the church, a concern for the preservation of human responsibility or free 
will in salvation, and an emphasis on good works and holy conduct as the 
result of regeneration. Kenneth Ronald Davis, Anabaptism and Asceticism 
(Scottdale, PA: Herald Press, 1974), p. 23. 

15 Littell, "Anabaptists and Christian Tradition," p. 167. 
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its foes. The Reformation would have failed if it 
had identified itself with the revolution . . . . 16 

Since the beginning of the twentieth century, much of 
the study of Anabaptism has been done by its own 
descendents, and so another, more positive perspective has 
replaced the largely negative one of earlier writers. For 
example, Harold Bender writes in his work, The Anabaptist 
Vision, that "Anabaptism is the culmination of the 
Reformation, the fulfillment of the original vision of Luther 
and Zwingli, and thus makes it a consistent evangelical 
Protestantism seeking to recreate without compromise the 
original New Testament church, the vision of Christ and the 
apostles." 17 Commenting on this appraisal, Hillerbrand 

remarks, "Ironically, of course, the vision was in its essence 
just as partisan as the traditional Lutheran scholarship had 
been. The difference was that it painted a strikingly positive 
picture of what had theretofore been viewed negatively." 18 

The point of all of these preliminary remarks is to 
encourage a cautious and critical reading when it comes to the 
history and theology of Anabaptism. Many points still are 
under discussion, and often, these discussions can be largely 
influenced by the personal stance of the writer. 

Influences on the Development of Anabaptism 

The role of the historian is not only to explain what 
happened, but why it happened, that is, to offer an explanation 



16 Philip Schaff, History of the Christian Church, vol. 8, ch. 3, § 24 (e-sword 
electronic edition, www.e-sword.net). 

17 Bender, Anabaptist Vision, p. 13. 

18 Hillerbrand, "Anniversary Reflections," p. 41 1. 

102 



DAHL, Jim / Jurnal teologic 10 (2011) 93-158. 

of the influences that led to the occurrence of an event, a 

movement, or a phenomenon in history. This is true also for 

historical theology. In regard to the subject matter at hand, 

therefore, we want to ask the question, what theological and 

historical factors influenced the development of this 

movement? Another question which complements the first 

is, why did Anabaptism go in a different direction than did the 

mainstream Reformation? 

The answer to these questions is also under debate 

among scholars. Regarding the intellectual origins of 

Anabaptism and its relationships of continuity and 

discontinuity with other religious and reform forces, Davis 

states, 

three distinct options have emerged: one 
advocating Anabaptism's essential origin in the 
Magisterial Reformation, another in medieval 
heretical sectarianism, and the third in the 
medieval Catholic ascetic tradition. These variant 
views constitute one of the most significant 
problems in Anabaptist research at present. 19 

This study will look at each of these options in turn to try and 
assess the degree and type of influence that each has had on 
the emergence and shape of early Anabaptism. 20 



19 Davis, Anabaptism and Asceticism, p. 26. 

20 It should be noted that some do not see the origins of Anabaptism in any 
of these movements, but argue that it is an independent movement. J. 
Denny Weaver argues this way. At the conclusion of his book, he states: 
"The preceding story assumes an interpretative perspective that presents 
Anabaptism as a distinct movement, different from Roman Catholicism but 
also different from the other Reformation alternatives in the sixteenth 
century. I do not present Anabaptism as a combination of Catholic and 
Reformation perspectives. Anabaptism appears as its own kind of 
movement, with the potential to develop a comprehensive perspective on 
the world." Weaver, Becoming Anabaptist, p. 223. 
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Theological Influences 

Reformation Influences 

It is generally conceded that the Reformation was the 
necessary, fertile ground out of which Anabaptism grew. The 
sole authority of the Bible and the recognized need and the 
active attempt to reform the Church, along with the teaching 
of the Reformers, at least in a general way, all influenced 
Anabaptism deeply. Some of these kinds of factors will be 
discussed later, but the immediate question is how great this 
influence was and to what degree did it lead to the 
development of Anabaptism? Was Anabaptism simply the 
logical and consistent extension of the Protestant 
Reformation? Is it, as Bender wrote, "the culmination of the 
Reformation, the fulfillment of the original vision of Luther 
and Zwingli. . ."? Or was there something else at work that 
took the influence of the Reformation and reshaped it to 
produce something new? 

Heinhold Fast notes that there are seven common 
points between the theology of early Anabaptism 
(specifically, the Swiss movement in Zurich around 1525) and 
the theology of Martin Luther, whose ideas formed the basis 
of the Reformation. 21 These seven points are summarized and 
paraphrased below: 

1. The central concern was to call people to a radical 

repentance, through a conversion of the heart, which 

led to a new life along a new path. 



21 Heinhold Fast, "The Dependence of the First Anabaptists on Luther, 
Erasmus, and Zwingli," Mennonite Quarterly Review 30 (1956), pp. 
105-108. 
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2. This repentance is not something that we human 
beings can perform of ourselves, but is a gift of God. 

3 . This demands a significant role for the Holy Spirit. 

4. The connection between repentance and the direct 
work of the Holy Spirit, which becomes effective 
through faith in Christ, gave rise to the concept of the 
liberty of conscience. 

5. In consequence of the above views, faith is seen as 
necessary for both the sacraments of baptism and 
communion. [Though this is a common concept for 
both Luther and Anabaptism, it was worked out in 
different ways in their theology and practice.] 

6. The key element of a living faith as that which 
constitutes the Christian life led to a new concept of 
the church. For Anabaptists, this led to the idea of a 
voluntary church limited to adults. Luther did not go 
this far, but he at least had the idea of such a church 
limited to a small circle composed of those who 
earnestly desired to be Christian. 

7. The Scriptures are the only norm in all these 
questions as opposed to tradition. 

Despite these common concepts, Fast still concludes 
that Luther was not the determinative influence for the early 
Anabaptists. He argues, first, that of the Swiss Anabaptists, 
Balthasar Hubmaier was the one most likely to have been 
influenced by Luther, for he joined the Reformation 
movement after reading Luther's works. But soon, he came 
under the influence of Zwingli, and Luther then became a 
secondary influence on him. Conrad Grebel, another early 
leader in Swiss Anabaptism, also probably read some of 
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Luther's works, but the ones mentioned by him are 

unimportant, and for him, too, Zwingli was a greater 

influence. Finally, Fast argues that the typical reaction in 

Anabaptist circles to Luther was almost entirely one of 

criticism. 22 Luther's ideas were probably influential for Swiss 

Anabaptism only as they were mediated through Zwingli. 

Fast states: 

When we find among the Anabaptists in 
Switzerland ideas with which Luther inaugurated 
the Reformation but do not quite know in what 
way these ideas may have reached them, the safest 
guess is always Zwingli. He reworked in a very 
independent manner the content of the new ideas 
being developed in Lutheran Germany, and 
relayed it with Zwinglian coloration to 
Switzerland. 23 

Lhere is no doubt that Zwingli was a major influence 

on the early Swiss Anabaptists. As Fast explains, 

The Anabaptists in Zurich proceeded from a circle 
of close friends of Zwingli, who at the beginning 
of the 1520's supported Zwingli most powerfully 
in his reform efforts and were theologically 
completely dependent upon him. This dependence 
extends so far that even after the final separation 
from Zwingli his theology remained so 
determinative for Anabaptist concepts that these 
concepts in their principle elements can be largely 
explained on the basis of this dependence. 24 



22 Ibid., p. 108-109. Although Fast does not specify the reason for this 
critical attitude, it seems to lay in Luther's Augustinianism (especially in 
regard to the bondage of the will) and his doctrine ofsimul iustus et 
peccator. 

23 ibid., p. 109. 

24 ibid., p. 112. 
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He goes on to argue that in three key areas - the preaching of 
repentance and conversion, the doctrine of communion, and 
the doctrine of baptism - the theological dependence of the 
early Anabaptists on Zwingli is demonstrable. 

In regard to the preaching of repentance and 
conversion, Fast points to the first part of Zwingli's 
Christliche Einleitung of 1523. He comments, "In it Zwingli 
presents the basic content of Christianity, and indeed one is 
tempted to say that he does so in amazingly Anabaptist tones. 
The Anabaptists did, in fact, have their theology from 
Zwingli." 25 

Apparently, an even stronger case can be made for the 
doctrine concerning communion. A letter from Conrad 
Grebel, an early Anabaptist leader, to Thomas Miintzer dating 
1524 shows an exacting correspondence with Zwingli's 
views. Fast comments that "it is not a question of a 
possibility of Zwingli's being the source of Grebel's ideas, but 
of the certainty that he was that source." 26 

Finally, on the matter of baptism, Fast argues that 
while the dependence is not quite so clear, it is still 
unmistakable. Indeed, he cites the facts that, "the Anabaptists 
themselves testify that, as Grebel said, 'Zwingli had led them 
into this thing.' And the Reformer confesses that he once 
shared their views." 27 

With all of this agreement in areas of theology, why 
was there a split away from Zwingli? Why did his students 
leave and start a new movement? Largely, this has to do with 
the pace and the means of the reforms proposed by Zwingli, 

25 ibid., p. 112. 

26 ibid., p. 113. 

27 ibid., p. 114. 
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as well as the differing conceptions of what it means for the 
church to be reformed. 

Zwingli had come to Zurich by invitation to become 
curate of the city's cathedral, the Grossmunster, in 1519. In 
1521, due to his growing differences with Roman Catholic 
doctrines and practices, he resigned his ecclesiastical 
commission. Rather than losing his post, however, he was 
able to retain it because the city council took the 
unprecedented move to retain him by their own authority. 

Thereafter, Zwingli instituted his reforms through the 
council, through education and patience. In January of 1523, 
a public debate was held to consider the question of 
ecclesiastical reform. 28 For this discussion, Zwingli drew up 
sixty-seven theses, the first expression of its kind for the new 
Reformed faith. The primacy of the gospel, the sole lordship 
of Jesus Christ as teacher, savior and mediator were all 
affirmed, and the Roman Catholic practices of priestly 
confession, absolution, and the cult of the saints, along with 
the belief in purgatory, were all denied. 29 

A second debate was held in October of the same 
year, this time dealing with the use of images in churches and 
the nature of the Mass, or Eucharist. This time, things went 



28 Regarding these public debates, one Swiss scholar remarks, "Generally, 
they were convened by the magistrate in order that opposing viewpoints 
could confront each other publicly and a decision be made on the basis of 
the issues. In fact, the decision of the authorities was already taken before 
the dispute. Such gatherings were only organized when the government had 
made up its mind to go forward. They nevertheless had the advantage of 
explaining to the public what was to be done and of launching the new 
action." Jaques Courvoisier, Zwingli: A Reformed Theologian (Richmond, 
VA: John Knox Press, 1963), p. 20. 

29 R. Tudur Jones, The Great Reformation (Downers Grove, IL: InterVarsity 
Press, 1985), pp. 51-52. 
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more slowly, but after another debate, this one more private, 
held in January of 1524, further reform was permitted, and by 
June, the visible signs of Roman Catholic devotion were 
removed. It took another year for the Mass to be abolished 
(April, 1525) and for the monasteries to be closed (November, 
1525). 30 Professed Roman Catholics were still able to be 
members of the city council until 1529. 31 

Thus, Zwingli's reforms were instituted gradually, 
with the approval and support of the city's authorities. This 
reflects a change on Zwingli's part, brought about by his 
experience. As Jones explains, 

In 1520 Zwingli had held the view that the true 
church must be a suffering community, guided by 
the Word of God and at odds with the world, 
which will never 'be a friend of Christ.' But as he 
came to realize that the secular authorities could 
be persuaded to support a generous measure of 
reform, he retreated from his position in the hope 
that moderation and patience would lead to a 
general reformation embracing perhaps the whole 
of Switzerland. 32 

For those who were to become the leaders of the 
Anabaptist movement, these reforms came about too slowly 
and through the wrong means. During the second public 
debate, in October of 1523, Conrad Grebel had pressed for 
immediate reform, to rid the churches of images and to do 
away with the Mass without delay. Zwingli stated that the 
city council would decide how to implement these reforms. 
The group of young radicals believed, however, that the 

30 ibid., pp. 65-66. 

31 Courvoisier, p. 21. 

32 Jones, p. 67. 
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decision had already been made, and could be found in the 
Bible. Their famous reply was given by one of their number, 
Simon Stumpf, who said, "Master Ulrich, you do not have the 
right to place the decision on this matter in the hands of my 
lords, for the decision has already been made, the Spirit of 
God decides." 33 

This group of friends and students also began to push 
Zwingli to adopt a more thorough plan of reformation by 
organizing a new kind of church, one made up solely of 
believers and free from state control or interference. This is 
one of the unique contributions made by the Anabaptists. 
"Basic to the Anabaptist view is the conviction that the church 
is a voluntary association of Christians patterned after the 
New Testament." 34 The ideal here is not a reformation of the 
church, but restoration or reconstitution of the church on the 
basis of the pattern of the early church in the New 
Testament. 35 The church was to be a body of saints, in terms 
of individuals who believe in the Gospel and possess the new 
life of the Spirit, and who diligently seek to live lives of 
holiness and obedience to the pattern of life given by Jesus 
Christ and the early believers of the New Testament. 

This leads to another criticism of the work of the 
other reformers, that their churches have not demonstrated a 
sufficient improvement in life and morals. Roland Bainton 
writes that, "The kernel of Anabaptism was an ethical urge." 36 
Dillenberger and Welch state, "For the Anabaptists, then, the 



33 Jones, p. 67. 

34 John Dillenberger and Claude Welch, Protestant Christianity Interpreted 
through it Development (New York: Charles Scribner's Sons, 1954), p. 63. 

35 Bainton, p. 95. 

36 ibid., p. 96-97. 
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new life in Christ through the Spirit rather than justification 

by faith is the center of New Testament faith and therefore of 

the church. The life of the redeemed, the presence of the 

Spirit in believers, is foremost." 37 It was this conception of 

the church that had been lost through its long history, and it 

was this kind of church that needed to be restored. The 

reformers' efforts, then, did not go far enough in the eyes of 

their more radical followers. In fact, "The reformers' hopes 

of community or territorial churches, enforced through the 

arms of the state, were themselves a part of the pattern which 

characterized a fallen church." 38 

It was considerations like these which lead to a 

dramatic step taken on 21 January, 1525, when Conrad Grebel 

baptized George Blaurock, who, in turn, baptized the other 

members of the group. As Menno Simons would later write, 

We are not regenerated because we have been 
baptized . . . but we are baptized because we have 
been regenerated by faith and the Word of God (1 
Peter 1:23). Regeneration is not the result of 
baptism, but baptism the result of regeneration. 
This can indeed not be controverted by any man, 
or disproved by the Scriptures. 39 

This event, then, not only reflected new thought on the nature 
of baptism itself, but inaugurates the new kind of church that 
they had been calling for. With this step, fellowship was 
broken with Zwingli, and the Swiss Brethren were born. 

Another Reformation influence on Anabaptism came 
from Andreas Bodenstein of Karlstadt. 40 He was actually 



37 Dillenberger and Welch, p. 63. 

38 ibid., p. 64. 



Quoted in Dillenberger and Welch, p. 66. 
Sometimes also spelled, "Carlstadt." 
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Luther's senior colleague in the theological faculty at 

Wittenberg, and the one who granted Luther's doctorate. In 

terms of influence in the Reformation movement, though, he 

was soon eclipsed by Luther. He did, however, make 

important contributions to both the mainstream Reformation, 

and to the radical reformation which emerged a few years 

later. 41 

As a contributor to the Reformation, it was 

Karlstadt's role to communicate and systematize Luther's' 

theological insights. Hillerbrand explains, 

Undoubtedly, Luther was the more creative, vital, 
and profound theologian and the major stimulus 
for theological transformation came from him. 
Yet it was Carlstadt who translated Luther's 
assertions into a coherent theological framework, 
who supplied the theological learning, and who 
drew out the implications of Luther's 
pronouncements. 42 

Starting in 1519, several important tracts were written by 
Karlstadt expounding the main principles of the Reformation. 
Andreas Karlstadt was also influential for the 
emerging Anabaptist movement. Partly, this could have come 
indirectly through Zwingli. Weaver states, "Quite possibly, 
writings of Andreas Karlstadt played a part in pushing 
Zwingli beyond humanism into the role of a Reformer." 43 
But his influence on the emerging Anabaptist movement was 
channeled more directly by his pamphlets and his personal 
example. In 1524, the radicals in Zurich began seeking 



41 Hans J. Hillerbrand, "Andreas Bodenstein of Carlstadt, Prodigal 
Reformer," Church History (35:4, December 1966), 395. 

42 ibid., p. 395. 

43 Weaver, Becoming Anabaptist, p. 29. 
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support for their position outside of the city, and sought out 
Thomas Miintzer and Karlstadt. In early October, Karlstadt's 
brother-in-law, Gerhard Westerberg, was sent to Zurich and 
spent six days reading his manuscripts to the leaders of this 
movement. Later, some of these men traveled to Basel, so 
that seven of these treatises could be printed. In Basel, they 
met Karlstadt personally, and left the city with five thousand 
copies of his booklets. And so Weaver can conclude, "These 
future Swiss Anabaptists were immersed in the ideas and 
outlook of Andreas Karlstadt . . . While he did not found 
Swiss Anabaptism, the radicals in Zurich attempted to 
implement much of the reform program that emerged from his 
experiences in Wittenberg and then at Orlamiinde." 44 

Hillerbrand states that, "Carlstadt's significance is 
that he was instrumental in translating theory into practice," 
and further explains this by saying, 

Carlstadt's argument had two foci: the scope of 
ecclesiastical change and its proper timing. He 
saw the former in far broader terms than, say 
Luther, and argued the latter with far greater 
urgency. In both respects he was a bit adamant, 
even legalistic. Yet such men are needed for they 
are the ones who transform theory into action. 
This was Carlstadt's significance during the 
turbulent development at Wittenberg during 
Luther's absence [at the Wartburg castle, April 
1521- March 1522] - that he supported those who 
pressed forward and insisted on change which had 
been found theologically necessary. Luther who 
was nonchalant in this respect confined himself to 
trust in the Word. 45 



44 ibid., p. 30. 

45 Hillerbrand, "Carlstadt," p. 396. 
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In regard to the first of the two foci that Hillerbrand 

identifies above, the scope of ecclesiastical change, Karlstadt 

identified and promoted various implications of Luther's 

theology in a more extreme way than Luther himself did. For 

example, Hillerbrand comments that Karlstadt "radicalized 

Luther's theologia crucis while at once absolutizing the 

fiduciary character of the Christian profession." 46 This means 

that the theology of the finished work of Christ on the cross, 

and the appropriation of that work through faith was extended 

in a more radical way than Luther envisioned, and allowed 

Karlstadt to reach the conclusion with which, as Hillerbrand 

explains, 

he repudiated all notions of sacramentalism - both 
with respect to communion and to baptism . . . 
Carlstadt's stress on the Cross meant the rejection 
of baptism as a sacrament, his stress on faith the 
rejection of the baptism of those who, like infants, 
did not possess such faith. He thereby at once 
spiritualized this faith, for water, bread and wine 
do no longer contain, as it were, God's promise of 
forgiveness, but they merely signify. While this 
was not an inevitable ramification of Luther's 
theological thrust, it was a possible one . . . . 47 

Hillerbrand argues that Carlstadt's theology at this 

point influenced Zwingli in his doctrine of communion: 

. . . Gottfried Locher's recent comment that 
Zwingli's view of communion finds its 
explanation in "his Christology, for the sake of the 
complete and sole validity of the reconciliation 
accomplished on the Cross. If reconciliation 
occurred there, then the comfort for the tempted 
soul must not depend on the celebration of the 

46 ibid., p. 397. 

47 ibid., p. 397. 
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Sacrament" indicates precisely Carlstadt's point. 
One may well assume, therefore, that Carlstadt's 
influence upon Zwingli is more substantial than 
has been commonly assumed. 48 

Karlstadt also wanted to press the reform of the 
church to practical areas as well as theological ones. During 
Luther's absence from Wittenberg during and after the Diet of 
Worms, Karlstadt implemented many of these reforms. He 
performed the first reformed communion service on 
Christmas 1521, in the German language, dressed as a 
layman, and offering both the bread and the wine to the 
congregation. He was the first among the Reformers to 
repudiate his monastic vows, including celibacy. He married 
sixteen year old Anna von Mochau in January 1522. He also 
wrote a tract calling for the removal of images in the 
churches, and called for a reform of the poor law. The lay 
people, unwilling to wait for official permission, formed a 
mob and acted on their own to destroy a number of images. 
David Steinmetz comments that "Carlstadt's reformation was 
a mixture of wise and overdue plans for reform together with 
shrill and Utopian cries for the immediate restoration of 
Eden." 49 

These were the things that brought Luther back to 
Wittenberg in 1522, when Karlstadt was rebuked, and his 
official activities as professor and preacher were curtailed. 
Steinmetz argues that what Luther opposed were not the 
reforms themselves, but how they were carried out, that is, 
their proper timing - what Hillerbrand calls the second of the 



48 ibid., p. 393. 

49 David C. Steinmetz, Reformers in the Wings (Grand Rapids: Baker Book 
House, 1981; rpt. Fortress Press, 1971), p. 182. 
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two foci of Karlstadt's work. Karlstadt wanted immediate 

reform in the external aspects of church life, whereas Luther 

felt that changing the understanding first would latter lead to 

these or similar reforms. Steinmetz observes, 

What Luther opposed was Carlstadt's legalism, 
his replacement of the unscriptural traditions and 
obligations of the medieval Catholic church with 
puritanical prohibitions, destroying in the process 
the true freedom of the Christian man. The 
dangerous thing is not the physical presence of 
images in the church, but that the heart should 
trust in them. If the heart trusts in God alone 
through the gospel and is weaned from any lesser 
trust, then the presence or absence of images in 
the church is an indifferent matter. A man can be 
an idolater in a bare room as easily as in a Gothic 
cathedral. In deed, iconoclasm can be an even 
more insidious form of idolatry than the 
veneration of relics. 50 

Hillerbrand concurs with this judgment, that "the 
exuberant reformers thus were doing the right things at the 
wrong time," and offers this explanation for the difference 
between Luther and Karlstadt: 

. . . the images in a man's heart must be removed 
before they can be removed in the churches. 
Those who are weak in faith should be treated as 
children and slowly weaned from superstition and 
unbiblical practice. The principle of brotherly 
love must guide. Carlstadt's understanding was 
quite different. Unbiblical practice must be 
removed at once, he argued . . . Yet the principle 
underlying such action was also - brotherly love. 
If Luther insisted that brotherly love demanded 
"gemach faren [slow progress]," Carlstadt 



'ibid., p. 182. 
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argued, on the very same basis, immediate 
action. 51 

It will be remembered that this same issue was raised a few 

years later in Zurich, with the same responses and the same 

rationales. 

Weaver summarizes the influence of Andreas 

Karlstadt on the early Anabaptist movement in this way: 
. . . the early writings of Karlstadt expressed ideas 
that would prove formative in the minds of the 
Zurich radicals. By the end of 1521, he had 
developed a view of the sole sufficiency of 
Scripture. His understandings of liturgy, the 
church, baptism, and the Lord's Supper were 
based upon what he considered the teaching of the 
Bible alone. He rejected the Lutheran doctrine of 
predestination. He rejected infant baptism as a 
sacrament, refused to baptize infants, and 
advocated adult baptism as a sign of faith. His 
view of church rejected all hierarchy and 
emphasized the equality of members. The 
pastoral calling was not to a higher status, but to 
an office performed only for the sake of order. 
While he was not present in Zurich at the 
beginning of tension between Zwingli and the 
radical party, the radicals to a significant extent 
reflected the influence of Karlstadt's early 
writings. 52 

The Reformation, then, did exert a great influence on 
the development of Anabaptism. It seems safe to say that the 



51 Hillerbrand, "Carlstadt," p. 387. 

52 Weaver, Becoming Anabaptist, pp. 32-33. Karlstadt's influence on 
Anabaptism has been seen by others, as well. The Harvard Theological 
Review of 1978 (vol. 71, no. 1-2, pp. 166-167) lists a dissertation by Calvin 
A. Pater, entitled, "Andreas Bodenstein von Karlstadt as the Intellectual 
Founder of Anabaptism." 
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Reformation was a necessary factor for this development, in 
terms of the reforming impulse and momentum, its source of 
authority, and even in many doctrinal areas. And yet, there 
are key differences, as well. Some key theological themes 
were rejected, modified, or given a less influential status. 
There were also differing emphases. Anabaptism had less 
interest in the doctrine of justification by faith, and had more 
of an interest in a lifestyle that was modeled on the Sermon 
on the Mount and the example of Jesus. The magisterial 
reformers worked closely with secular governing authorities, 
while the Anabaptists advocated a separation between church 
and state, and even more radically, a separation between the 
church and the world. 53 Anabaptists therefore also had a 
different concept of the church and the sacraments than did 
the mainline reformers. If we conclude, then, that the 
sixteenth century Reformation was an influential, important, 
even formative factor in the birth and growth of Anabaptism, 
other factors were surely also present. 

Medieval Heretical Sectarian Influence 
The second option that Kenneth Davis, cited above, 
explores concerning the intellectual origins of Anabaptism is 
the idea that the Anabaptist movement evolved out of 
medieval sects, considered heretical by the Roman Catholic 
Church. This idea originates from the Anabaptists 
themselves. The Hutterite Chronicle claims that Anabaptism 
was part of a historic line of the true church which had 
survived "underground" through most of its history, 
manifesting itself in spite of persecution in evangelical 



53 Steven Ozment, The Age of Reform 1250-1550 (New Haven, CT: Yale 
University Press, 1980), p. 351. 
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dissenter groups such as the Waldensians and the Bohemian 

Brethren. 54 Advocates of this theory point to evidence such 

as a common locality (that is, Anabaptism sprang up where 

the Waldensians or Bohemian Brethren had been active) or 

similar doctrines (such as a return to the model of the 

apostolic church, or a repudiation of the idea that church and 

society are coextensive). The problem is that there is no 

documentary evidence to support such a theory, no evidence 

that Anabaptists either read or knew of these medieval 

antecedents in any detail, nor is there an explanation for why 

these influences suddenly coalesced into the Anabaptist 

movement in the early sixteenth century. Davis presents a 

judicious perspective on this matter: 

There is no evidence to support the notion of 
significant ties between the formative leadership 
of Anabaptism and the medieval underground 
church or heretical sects. Direct contacts are 
almost totally absent. There is little or no 
evidence in initial Anabaptist literature to indicate 
either awareness of or dependency upon any 
heretical antecedent groups ... It is possible that 
previous heretical tendencies and teachings may 
have predisposed some areas toward an 
acceptance of Anabaptism, but such had little 
influence on the original formation and 
structuring of the movement. 55 

The Medieval Ascetic Influence 

The influence of medieval ascetic reform 
movements is the third option that Davis investigates as 
being the intellectual origin of the Anabaptist movement. In 



54 Davis, Anabaptism and Asceticism, p. 27. 

55 ibid., p. 295. 
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fact, it is the purpose of his study to show that this was the 
formative influence for the emergence of Anabaptism. He 

writes, 

. . . though the theory that Anabaptism is rooted in 
the Reformation itself still has not overcome the 
objection that Anabaptism's real essence is 
something more than just a radical extension of 
certain key Reformation ideals, and though the 
theory of rootage in medieval heresy still lacks 
adequate and convincing source evidence, 
remarkably, the remaining alternative, that 
Anabaptism is primarily a Reformation expression 
of the essence of an older Catholic, ascetic, 
reform tradition, has received little direct 
attention . . . . 56 

It is that neglect that he hoped to remedy with his study 

Asceticism "refers to a particular way of defining 

and developing the spiritual life." 57 Davis identifies three 

characteristics that shape and define asceticism: 

(1) negatively, the resistance to and struggle 
against the evil impulses of the "fallen" flesh, 
with separation from this-worldly society and its 
temptations as a corollary; (2) positively, the 
development of virtues that lead towards spiritual 
perfection; and (3) an otherworldly conditioned 



56 ibid., p. 3 1. Heinhold Fast, too, expresses doubt about the sufficiency of 
seeing the Reformation as the sole source of the origin of Anabaptism. He 
asks, "If the Anabaptists in decisive matters were the pupils of the 
Reformers, especially Zwingli, wherein and on what grounds did the break 
with the Reformers? And indeed this is the real question: Did the 
Anabaptists merely radicalize Zwingli's theses, either because Zwingli had 
not remained true to his original views or because he did not proceed 
rapidly or logically enough ... Or is there an essentially different 
conception of the Christian message at the heart of the break? Wherein 
would the peculiar character of such a conception lie?" Fast, p. 115. 

57 Davis, Anabaptism and Asceticism, p. 36. 



120 



DAHL, Jim / Jurnal teologic 10 (2011) 93-158. 

ethical and moral thrust (heroic ethics) which 
distinguishes it from mysticism. 58 

These characteristics are important because it is crucial to 
understand that asceticism as a positive thrust (the building of 
virtue toward perfection) as well as the more commonly 
known negative thrust (renunciation of sin, self, and the 
world), all of which is guided by some spiritual vision as the 
ideal toward which to aim, a vision which provides the 
motivation and model of both the negative and positive 
efforts. 

Steven Ozment identifies three factors that led to the 
development of ascetic piety in Christianity. First, there was 
the imitation of the life of Jesus Christ, his sufferings, fasts, 
and solitary meditations in the desert by key figures in early 
Christianity. The second factor was the belief that the solitary 
life of withdrawal from the world in this way was the most 
perfect form of Christian confession, after actual martyrdom. 
The final factor that Ozment identifies behind the growth of 
asceticism was the urge to set one's self apart from a 
Christianity that had become a state religion, to preserve the 
spirit of primitive Christianity by a flight into the "desert," 
away from a mere official religion. 59 

Although the form that asceticism took throughout 
the centuries changed, Davis points to three constants. First, 
the goal was the attaining of personal holiness, or the 
perfection of one's own salvation. Second, the ideological 
means by which this was done was separation or detachment 
from the "world", which was seen as the chief rival of 



58 ibid., p. 38. 

59 Ozment, pp. 83-84. 
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devotion to God. Third, while the practical means to reach 
this goal showed the most flexibility and change in form, 
there were some common elements. Seclusion from family, 
society, and the world was achieved through some type of 
withdrawal, which could vary in degrees of severity, such as 
living alone as a hermit, communal living in a monastery or 
convent, or other forms of community. There were also 
various means of physical and material self-denial, such as 
self-imposed poverty or simplicity, chastity, and fasting. 
There were also positive means to achieve this ideal of 
holiness, such Scripture reading, prayer, meditation, brotherly 
exhortation, worship, the sacraments, and communal 
discipline. 60 However it was expressed outwardly, ascetic 
spirituality was the prominent ideal in the early and medieval 
periods of church history. 

In the medieval age, this type of piety came to be 
expressed in monasticism, and the monastic life became the 
spiritual ideal, the epitome of piety and spiritual perfection. 
This perspective was strengthened by the problems which 
were manifested in the church at that time, issues like the 
excesses of scholastic speculation, the intertwining of 
religious and secular powers, the corruption of the clergy and 
church hierarchy, and a general lack of spiritual fervor. It was 
from the monastic orders that renewal and reform came, and 
in which a spiritual vitality survived, though this type of piety 
strongly resembled its source. This influence spread beyond 
the abbeys and convents and reached the laity, too. Ozment 
comments, "Not surprisingly, the lay religious movements of 
the Middle Ages often assumed a semi-monastic character; 



' Davis, Anabaptism and Asceticism, pp. 52-53. 
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until the Protestant Reformation, lay religious practice 
remained an imitation of clerical religious practice." 61 

This semi-monastic, ascetic piety primarily took 
shape in several medieval reform movements, like the 
Franciscans, the Prague reformers, and others, but was 
especially prominent through the movement known as the 
Devotio Moderna, or "Modern Devotion." This movement 
was begun by Gerard Groote (1340-48), a lay preacher and 
deacon who was wealthy, well-traveled, and well educated. 
He founded the Brothers and Sisters of the Common Life. 
His aim "was to keep religion simple, devout, and 
charitable." 62 His was a practical piety, free from speculative 
mysticism and intellectual pursuits that did not serve the 
needs of piety. It was basically a system of monastic piety for 
the laity. Ozment characterizes the movement as follows: "In 
both theology and religious practice, the Modern Devotion 
seems to have been almost totally unoriginal." 63 By this he 
means that the movement retained orthodox doctrine, loyalty 
to the church, and the best ideals of monasticism, in a 
movement directed toward the laity. Davis characterizes it as 
follows: 

From its beginning the Devotio Moderna had as its 
objective the total regeneration of the church in 
terms of a revival of apostolic primitivism which 
included the notions of a revitalized conductual 
[i.e., behavioral] piety, a radical separation of the 
church from the world, and an active, personal 
devotion to Christ. 64 



61 Ozment, p. 86. 

62 ibid., p. 96. 

63 ibid., p. 96. 

64 Davis, Anabaptism and Asceticism, p. 249. 
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Perhaps the best expression of this movement was the 
immensely popular The Imitation of Christ by Thomas a 
Kempis. Ozment comments that "It demonstrated that the 
desire to live a simple communal life of self-denial in 
imitation of Christ and the Apostles was as much alive at the 
end of the Middle Ages as it had been in the primitive 
church." 65 

The impact of this type of ascetic piety in Anabaptism 

is seen in the fact that this emerging movement had a different 

perspective, a different goal, than did the magisterial 

Reformation. It is often assumed that what made Anabaptism 

unique was a different concept of the church, a voluntary, 

believers' church, over against a state church retained by the 

Reformation. This view, though, seems incorrect. As Hans 

Hillerbrand states, 

Zwingli's earliest recollection about the 
subsequent alienation between himself and the 
Anabaptists was that he had been approached 
"that they should establish a special people and 
church and have Christian people therein who 
would live most innocently." The impression that 
the issue evolved around two differing views of 
the church is misleading. What separated Zwingli 
and the Zurich Anabaptists was a differing 
understanding of the nature of justification, from 
which resulted, to be sure, different views 
concerning the church . . . Not the church, but the 
probity of the people within the church, stands in 
the center of the controversy between the 
Anabaptists and the Zurich Reformer. 66 



65 Ozment, p. 98. 

66 Hans J. Hillerbrand, "Anabaptism and the Reformation: Another Look,' 



Church History (29:4, 1960), p. 41 1. 
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Davis states this point in similar terms: "the fundamental 
differences involved such vital matters as the goal of the 
whole reform movement, the way of salvation itself, 
including justification, penance, grace and voluntavism [sic, 
read, voluntarism], and individual and corporate 
perfectibility." 67 

It is the nature and means of salvation, then, that sets 
Anabaptism apart from the rest of the Reformation. Other 
doctrines are involved, too; some have supporting roles, and 
others are the consequences of this perspective. Salvation for 
the Anabaptists is much more tied to the goal and 
achievement of holiness than is the Reformers' focus on 
justification sola fide. This is where the ascetic element is 
most prominent. True believers, for the Anabaptists, are those 
who demonstrate holiness, renounce the world, accept the 
discipline of the fellowship of believers, follow the example 
of Christ, and are ready to suffer for him, and through that 
commitment, experience God's grace. In this vision, the 
elements of ascetic Christianity are prominent. 

The doctrine of justification was not central to 
Anabaptist theology, and the term justification itself was 
rarely used. Hans Denck, an early Anabaptist leader, declared 
in his "Confession," that "It is not the remission of sins which 
is the heart of the gospel, but the new life with Christ." 68 This 
can be seen in an account of a baptism performed by George 
Blaurock, the early Anabaptist leader in Switzerland and 
Austria, cited by Hillerbrand. On this occasion, he is 



67 Davis, Anabaptism and Asceticism, p. 128. Later, he writes, "In the place 
of the primacy of justification by faith is placed 'the call to holiness, to 
sharing the resurrection life,' and to an explicit imitation of Christ" (p. 216). 

68 ibid., p. 67. 
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addressing a young man: " 'You have been, up to this time, 
an easy-going young man. Now you must become another 
person, take off the old Adam, put on the new and better 
yourself The young man replied that he would do his best 
and thereupon Blaurock baptized him." Hillerbrand 
comments on the significance of this account: 

The emphasis is not, as among the Reformers, on 
the divine forgiveness of sins which would be 
apprehended by faith, but on man's commitment 
to live a holy and devout life. Luther's quest for a 
merciful God is different from the Anabaptist zeal 
for a life of obedience to God. In place of Luther's 
evangelical discovery that man is justified by faith 
in Christ's work of redemption, the Anabaptists 
suggested that God through Christ will forgive 
those who in humility and obedience imitate 
Christ's suffering. Man becomes aware of his 
sinful nature, repents of his sins, and is forgiven 
through a commitment to be Christ's disciple. It is 
the integral place of this additional commitment 
which marks the distinctive feature of the 
Anabaptist view. 69 

Others have also noted this. Harold Bender, for 

example, has described "the Anabaptist vision" in these 

terms: 

First and fundamental in the Anabaptist vision 
was the conception of the essence of Christianity 
as discipleship . . . The focus of the Christian life 
was to be not so much the inward experience of 



69 Hans J. Hillerbrand, "Anabaptism and the Reformation," p. 412. The 
italics are in the original. This seems to be reflected in the Anabaptist 
Schleitheim Confession of 1527, which states: "Baptism shall be given to 
all those who have learned repentance and amendment of life, and who 
believe truly that their sins are taken away by Christ, and to all those who 
walk in the resurrection of Jesus Christ . . . ." John H. Leith, ed., Creeds of 
the Churches^ 3 rd ed, (Atlanta: John Knox Press, 1982), p. 284. 
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the grace of God, as it was for Luther, but the 
outward application of that grace to all human 
conduct and the consequent Christianiza-tion of 
all human relationships . . . The great word of the 
Anabaptists was not "faith" as it was with the 
reformers, but "following" (Nachfolge Christi). 
And baptism, the greatest of Christian symbols, 
was accordingly to be for them the "covenant of a 
good conscience toward God" (1 Peter 3:21), the 
pledge of a complete commitment to obey Christ, 
and not primarily the symbol of a past 
experience. 70 

Robert Friedmann's understanding of Anabaptism as an 

"existential Christianity" is also based on a similar 

perspective. By "existential Christianity" he means to say 

that Anabaptism is "a realized and practiced 'Christianity of 

the gospel'" which involves "the certainty of resting in God's 

gracious hands, of being called and able to respond to this 

call. Such a believer is intent on being obedient to God's 

commands and is willing to accept the possible price." 71 

Davis contends on the basis of his 

investigation of the origins of Anabaptism that this 

type of vision of the Christian life is a new form of 

the older ascetic piety: 

The concern for manifest holiness, traditionally 
and ascetically conceived, coupled with the 
Reformation accent on biblical authority, 
spiritually and devotionally apprehended, became 
the twin foci for a unique "Protestant," Anabaptist 
theology and institutionalization. This alternate 



70 Bender, Anabaptist Vision, pp. 20-21. See also, Harold S. Bender, "The 
Anabaptist Theology of Discipleship," The Mennonite Quarterly Review 
(24:1, 1950), pp. 25-32. 

71 Friedmann, p. 29. 
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reformed synthesis can perhaps be characterized 
best as a Protestantized continuation of an ascetic, 
biblical theology of holiness. 72 

Davis also identifies holiness rather than justification 

as the center of their thought and practice: 

Since the Anabaptists conceived of salvation as 
almost synonymous with the striving for and 
attainment of holiness, holiness became the 
dominant element not only in their practical 
concerns, polemically and homiletically, but also 
in their theological framework. Furthermore, it 
was a holiness conceived much more in ascetical 
than in mystical terms, and more actual than 
forensic or imputed. 73 

This disagreement about the means and goal of 
salvation seems to be at the heart of the split between the 
Anabaptists and the Reformers, both in practical and in 
theological matters. The Reformed doctrine of justification is 
closely connected to other theological premises: that 
mankind is born in bondage to sin, that he or she is unable to 
do any works to achieve salvation, that forgiveness of sins is 
granted solely on the basis of faith in Christ's finished work, 
that Christ's righteousness is imputed to the believer and 
thereby makes him or her righteous before God, and that the 
resulting life of the believer is one of tension between one's 
righteous standing before God in Christ, and the lingering 



72 Davis, Anabaptism and Asceticism, p. 127. Interestingly, while Davis 
argues throughout his book for the key role that the Devotio Moderna 
played in the formation of Anabaptism, Weaver claims, "This expression of 
Dutch piety appears to have no direct lines to Anabaptism" (Becoming 
Anabaptist, p. 1 12). He makes no reference, however, to Davis' study. 

73 ibid., p. 143. 
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power of sin (in Luther's phrase, one is simul iustus et 
peccator). Early Anabaptists had substantial disagreements 
with all of these premises. 

Briefly, in Anabaptist thought, mankind is born with a 
nature and will that is impaired, and yet is free enough to 
decide between good and evil. While one cannot do works 
that merit salvation, the commitment to pursue holiness, the 
imitation of Christ, and the willingness to suffer is necessary 
in order to receive further grace. Justification is seen as a 
covenant in which man pledges the renunciation of the world 
and sin and the intention to follow God. Salvation comes 
conditioned upon obedience to that pledge. Justification, that 
is, being just or being holy, must be an experiential reality, 
rather than something legally imputed to somebody. The 
church is a fellowship made up of those individuals that 
voluntarily make this pledge, marked by baptism, and who 
together strive through mutual encouragement and discipline 
to follow Christ. 74 

A few issues should be discussed more thoroughly. 
One is that this view of salvation inevitably involves some 
sort of synergy in the function of salvation, that is, that 
salvation is a function of both man's part and God's part. 



74 Much could be written here, but for the sake of time and space, one can 
look to Hillerbrand's "Anabaptism and the Reformation," and Davis' 
Anabaptism and Asceticism, chapter 4. It is interesting to note, however, the 
diagram that Friedmann includes at the conclusion of his study of 
Anabaptist theology. The diagram comes from a Hutterite codex of 1566. 
In it, the path to God from man [the diagram uses the word, "creature" 
rather than man] reads, "Thou must do the will of God." The connection 
between man and Christ is "justification" which seems to be defined as 
"separation from the world" which then results in "restoration." Cf 
Friedmann, p. 161. There are some very interesting theological assumptions 
here! 
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This was the dominant view of the medieval Church, and led 
Luther to categorize these types of systems as Pelagianism, 
though Davis argues that to do this is "questionable." 75 

Another issue is the understanding of the profundity 
of sin. Hillerbrand argues that for Luther, sin consisted in the 
evil inclination of the human heart, whether or not it was 
manifested in some sinful, external act. For the Anabaptists, 
however, it was precisely the external act which was sinful, so 
that outwardly good behavior was a sign of inner purity. For 
the Anabaptists, he argues, good works 

consisted in definite external manifestation which 
could be empirically observed and enabled a more 
or less conclusive evaluation of the Christian 
profession - such as not stealing, not committing 
adultery, not lying, etc. For Luther, on the other 
hand, such external acts were res inferiora whose 
outward observance or non-observance did not 
make a Christian. Reading the lengthy 
descriptions of the characteristics of the Christian 
life in Anabaptist writings one is impressed not 
only by the high ethical vigor, but also by the fact 
that most of the points covered were, for Luther, 
either part of general morality with no specific 
Christian quality or altogether unessential. 76 

One final thing to emphasize again here is the ascetic 

nature of this view of salvation. Davis argues that 

Both medieval asceticism in its monastic and lay 
expressions and Anabaptism saw the primary goal 
of the Christian life as a conscious, responsible 
pursuit of holiness, perfection, or Christlikeness, 
which involved also a practical outward 
renunciation of worldliness, the fallen desires of 



7> 



Davis, Anabaptism and Asceticism, p. 149. 



76 Hillerbrand, "Anabaptism and the Reformation," p. 414. 
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the flesh and of all evil, and the disciplining of all 
material and physical aspects of human life. 
Salvation, though not requiring a perfect holiness 
for its attainment, at least required the desire for 
holiness of life and a voluntary and constant 
involvement in the process of its development. 77 

Hillerbrand contends that, "It should be clear from our 
analysis that the Anabaptist understanding of justification 
does not follow the pattern set by the Reformation. It 
breathes a different spirit . . ." and, "We conclude that by and 
large the Anabaptist position is closer to Catholicism than to 
the Reformation . . . ." 7S 

This is a major dividing point. Justification by faith 
is a major tenet of the Reformation, one of its defining 
characteristics. It should be noted, in all fairness, that 
Anabaptism developed in a different context than did the 
Magisterial Reformation. While the Reformers were waging 
a theological battle concerning the basis and nature of 
salvation over against the Roman Catholic Church, with its 
belief in merit and grace that assists the believer toward 
salvation, those who became Anabaptists were concerned 
with the practical issue of the development of piety, defined 
through the ascetic tradition. Anabaptism developed in the 
arena of the Reformation, and was a reaction to it (as well as 
to the Roman Catholic Church), primarily because of a 
perceived lack of moral and spiritual improvement, and also 
because of the theology that led to such a state of affairs. 
Davis lists three main complaints of theological deficiency 
that were drawn up against the Reformers: a concept of faith 



77 Davis, Anabaptism and Asceticism, p. 201. 

78 Hillerbrand, "Anabaptism and the Reformation," p. 417, 418. 
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that was divorced from good works and conduct; a concept of 
forgiveness that neglected repentance, or the amendment of 
life; and an unwillingness to use church discipline to ensure 
proper Christian conduct. 79 The complaint, then, was that the 
Reformation was no reformation at all, that the reformers and 
their churches were as bad as Rome. The Reformers, on the 
other hand, saw that the ascetical ideals and standards that the 
Anabaptists insisted upon were no more than a slightly 
different kind of "monkery." 80 They argued making salvation 
depend on upon external works and the imposition of a 
legalistic code of conduct was making Christ to be another 
Moses. True piety, they insisted, is a humble trust in the cross 
and not in anything else. 81 Their complaint about the 
Anabaptists, then, was that they were in the same legalistic 
tradition as the Roman Catholic Church, and so the 
Anabaptists were not reforming the church, either. 

This crucial difference between the Reformers and 
the Anabaptists came about largely because of the differing 
starting points. Again, the Anabaptists began from a concern 
for piety defined in an ascetic way. From where, then, did 
this ascetic influence come? Davis contends that "the most 



19 Davis, Anabaptism and Asceticism, pp. 123-124. Davis adds that 
"Calvinism's success in replacing much of Anabaptism in the Netherlands" 
came about perhaps "since Calvin did add the need of applied discipline 
through the ban [excommunication] to his definition of the church." 

80 Davis comments that this perception was a common one, not only on the 
part of the Reformers, but the common people as well. He cites a comment 
by Hubmaier concerning the relationship between the fear of God and good 
works which confirms this sentiment: "Concerning the fear of God, I have 
so earnestly preached up to this time that many people hate me therefore, 
and say that I want to make monks and nuns of them. That I can prove by 
many hundred men." ibid., p. 126. 

81 ibid., pp. 125-127. 
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likely and strongest agent for the mediation of the Devotio 
Moderna type, ascetic tradition to Anabaptism is none other 
than Erasmus himself." 82 Desiderius Erasmus was brought up 
among the Brethren of the Common Life, and was greatly 
influenced by their piety. 83 Davis tries to demonstrate "the 
nature, extent and significance of Erasmus' theological 
contribution to Anabaptism. . . ." 84 His article is based on the 
religious writings of Erasmus prior to 1525, such as his 
Enchiridion Militis Cristiani (The Handbook of the Militant 
Christian). Davis shows that there is an affinity between the 
theology and piety of Erasmus and that of the early 
Anabaptists in terms of the general goal of reform (piety, 
ascetic holiness), doctrine (e.g., the freedom of the will, 
grace, synergy or co-operation in the work of salvation, 
repentance and regeneration), the practical elements of piety 
(the church, an ethical dualism, pacifism, church discipline), 
baptism (as a covenant and as a sacrament that follows 
teaching and repentance), and in hermeneutics (a more 
devotional, rather than academic approach to Scripture). He 
concludes by stating, 

What emerges clearly is that almost the whole 
essential and distinctive core of Anabaptist 



82 ibid., p. 266. 

83 "His philosophy of Christ owed a considerable debt to the devotio 
moderna, most notably in its rejection of scholasticism and speculative 
theology and its stress on inward piety." John Patrick Donnelly, "Erasmus, 
Desiderius," in Biographical Dictionary of Christian Theologians, ed. By 
Patrick W. Carey and Joseph T. Lienhard (Peabody, MA: Hendrickson 
Publishers, Inc., 2002), p. 181. 

84 Kenneth R. Davis, "Erasmus as a Progenitor of Anabaptist Theology and 
Piety," The Mennonite Quarterly Review (47:3, 1973), p. 163. The articles 
spans pages 163-178 of this issue. 
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synthesis is contained in Erasmus' pre-1525 
religious writings, and to a much greater degree 
than in Luther, Zwingli, Carlstadt or Thomas 
Muntzer. Furthermore, since Erasmus also had 
considerable direct and indirect contact with many 
of the founders of Anabaptism, the probability is 
heightened that the Anabaptists are best 
understood, apart from their own creativity, as a 
radicalization and Protestantization not of the 
Magisterial Reformation but of an earlier lay- 
oriented, ascetic vision of reformation - and that 
Erasmus is the principal mediator of these views 
to Anabaptism. 85 

It should be kept in mind, however, that this type of 
piety was the common standard for the time; the Devotio 
Moderna was not innovative, but sought to preserve and 
simplify ascetic piety and apply it to the laity Also, several 
early leaders of Anabaptism were former monks or priests, 
and so were already familiar with this type of piety So 
perhaps it is a bit too much to attribute this "distinctive core" 
of Anabaptist solely to the influence of Erasmus. 

Before leaving Erasmus, however, his contribution to 
the Anabaptist theology of baptism should be noted. The idea 
that baptism follows teaching, and therefore is for adults 
rather than infants, appears to come from Erasmus' 
interpretation of Matthew 28 in his paraphrases and 
Annotations that accompanied his Greek text of the New 
Testament. Balthasar Hubmaier refers to Erasmus in his 



85 ibid., p. 178. In this article, though, Davis does not demonstrate the 
"considerable direct and indirect contact with many of the founders of 
Anabaptism" that he claims for Erasmus. He does provide this, though, in 
his book, Anabaptism and Asceticism, pp. 273-277. 
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exposition on baptism, and quotes Erasmus' comments to 

support his argument: 

After you have taught the nations these things [the 
articles of faith], and they have believed what you 
have taught them, and repented of their former 
life, and are ready henceforth to change their life 
according to gospel teaching, then dip them in the 
water in the name of the Father and of the Son and 
of the Holy Spirit. 86 

Weaver states that, "Only Anabaptists followed Erasmus in 
this interpretation." 87 Such a concept of baptism fits well with 
the Anabaptist desire for holiness, for a pure church made up 
of faithful, obedient believers, and for a church life that 
imitates that of Jesus and the apostles. While adult or 
believers' baptism may not be the key element of Anabaptism, 
it was a natural corollary to their desire for a new kind of 
church, built on voluntary membership, true conversion and a 
commitment to holy living and discipleship. 88 

The Roman Catholic Church 

Anabaptism has been shaped by some contributions 
from the Roman Catholic Church, such as the ascetic 
movement, the Devotio Moderna, and other, similar 
movements that called for a reform in piety, as well as from 



86 Cited in Davis, "Erasmus," p. 174. 

87 Weaver, Becoming Anabaptist, p. 42. 

88 Bender, The Anabaptist Vision, p. 26. 
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monasticism in general. 89 In Germany, there appears to be 
influence from a mystical movement, the Theologie Deutsch, 
and from other mystical and eschatological movements. 90 
But Anabaptism has also been influenced or shaped by 
various reactions to the Roman Catholic Church. One such 
movement in the Netherlands has been called 
"sacramentarianism," which, negatively, denied the Roman 
Catholic (and similarly, the Lutheran) doctrine of the corporal 
presence of Jesus Christ under the forms of the bread and 
wine on the altar, while positively seeing "the rich symbolic 
significance of the elements in the spiritual communion which 
Christians have with their Lord." 91 They also rejected the 
Catholic idea that access to God was mediated through the 
sacraments. As a result of this stand, Thomas Finger states, 
"Once this central notion was questioned, critique of other 
Catholic teachings and structures followed." 92 
Sacramentarianism, then, helped to predispose the believers 



89 Steven Ozment states, "Although the forms of piety were apparently 
never before so numerous or varied than at the end of the Middle Ages, 
almost all were restorational in nature, that is, basically attempts to return to 
the example of the Apostles and revive the moral and ascetic ideals that had 
transformed the church in earlier times. The reform movements that broke 
with official church piety and on many points anticipated later Protestant 
reform continued to conceive lay religious life in terms of traditional, 
ascetic ideals, as if a purer asceticism could resolve the crisis in late 
medieval piety" (pp. 220-221). 

90 Davis, Anabaptism and Asceticism, pp. 219 ff. Davis expresses doubts 
about such an influence, and notes that "Apparently no single, thorough 
study has been undertaken yet on the relationship of Tauler and the 
Theologie Deutsch to Anabaptism and on their influence on Anabaptist 
doctrine and practices" (p. 221). 

91 R. Tudor Jones, The Great Reformation (Downers Grove, IL: InterVarsity 
Press, 1985), p. 195. See also, Weaver, Becoming Anabaptist, p. 112. 

92 Finger, p. 36. 
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in the Netherlands to reformation views, and emphasized 
personal devotion to Christ. 

The Anabaptists shared some differences with other 
Protestants over against the Roman Catholics, such as a 
rejection of tradition as a source of authority, the use of 
images in the church, the catholic understanding of the mass, 
and the authority of the pope. There were also things that 
they rejected from the Roman Catholics that were shared with 
the Protestant reformers, such as the ideal of Christendom 
(which kept the society, state and church linked together), 
centralized ecclesiastical power structures, and such things 
like involvement in government and the use of violence, 
whether in persecution, war, or justice. Again, these things 
show that the Anabaptist movement cannot be totally 
identified with the other Protestant Reformation movements, 
nor with the Roman Catholics. 

The Bible 

From any amount of reading from or about the 

Anabaptists, the most important explicit and intentional 

authority for their life and doctrine is the Bible. Robert 

Friedmann states that the Anabaptists were "never very 

conversant with traditional Protestant thought . . . and 

likewise they were hardly familiar with the Church 

Fathers . . . ." He then adds, 

The Bible alone was the guide to their newly 
found faith, and this Bible (in either the Lutheran 
or the Zurich edition) they read assiduously from 
cover to cover, including the Apocrypha. To them 
it was an open book, and they claimed to have 
experienced a spirit akin to it. They read it as 
people seeking divine guidance. They read it 
without sophistication, to be sure, rather unaware 
of tradition - medieval, sectarian, or otherwise . . . 
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The overwhelming rank and file of 
Anabaptists . . . were simply students of the 
Scriptures and hardly of anything else. 93 

So how did the Anabaptists use or interpret the 
Scriptures? The Anabaptists were firm believers in 
progressive revelation, and therefore the New Testament is 
primary for them. Cornelius Krahn compares the Anabaptist 
view of Scripture with the Calvinist view: 

Calvinism approaches the Bible as a whole, a 
revealed unit, while Anabaptism views the whole 
from the New Testament. The Old Testament is 
preparatory to the New Testament. With Christ 
they emphasized "Ye have heard . . ., but I say 
unto you." For Menno Simons, Moses and "his 
sword" had made their contribution now that 
Christ had come. The Anabaptist approach to the 
Bible is therefore Christ- and New Testament- 
centered . . . For the Anabaptist the Old Testament 
is in force and the divine authority as far as it is in 
harmony with the New Testament. 94 

As the above quotation states, Anabaptism was not 
only New Testament-centered, but more specifically, Christ- 
centered, not necessarily in a theological sense, but more in 
the sense that the life of Christ serves as an example to be 
followed. Weaver repeatedly makes this point in his book, 
Becoming Anabaptist. He writes, 

The characteristic that gives meaning to all others 
is the commitment (or profession of faith) to 
Jesus' life and teaching as the authoritative source 
of truth. The will of God is revealed in the 



93 Friedmann, pp. 36-37. 

94 Cornelius Krahn, "Prolegomena to an Anabaptist Theology," The 
Mennonite Quarterly Review 24 (1950), p. 9. 
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particular humanity of Jesus, which forms the 
baseline against which Christians evaluate their 
own activity. 95 

On account of this priority, Weaver argues, 

Anabaptists thus developed a kind of canon within 
the canon, and they read the Bible not as a flat 
series of propositions and timeless allegories, but 
with a sense of direction and development from 
the Old Testament to the New Testament. Hence, 
there developed what later interpreters could call a 
hermeneutics of obedience, the idea that biblical 
interpretation resulted from the commitment to 
read the Bible with a view to discovering how to 
live in its story, and in particular, to live in the life 
of Jesus. 96 

Weaver attributes especially the doctrine of non-violence to 

this type of the reading of Scripture. 

Sometimes, though, it appears that this hermeneutic 

was applied fairly simplistically, as in the third article of the 

Schleitheim Confession: 

Thirdly, it will be asked concerning the sword, 
Shall one be a magistrate if one should be chosen 
as such? The answer is as follows: They wished 
to make Christ king, but He fled and did not view 
it as the arrangement of His Father. Thus shall we 



95 Weaver, Becoming Anabaptist, p. 174; cf. also pp. 64, 160, 172. 

96 ibid., p. 172. While in basic agreement with this position, Thomas Finger 
gives a cautionary note: "The canon is structured along the lines of a 
narrative stretching from creation to consummation, centered on Jesus' life, 
death and resurrection. This narrative provides the interpretive pattern. But 
precisely speaking, the Bible as canon - not the narrative somehow 
abstracted from it - is the ultimate norm" (p. 100). Any concept of a canon 
within a canon ultimately leads to some part of Scripture being neglected or 
marginalized. Within Anabaptism, that part seems to be the doctrinal 
epistles of Paul. 
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do as He did, and follow Him, and so shall we not 
walk in darkness. 97 

It follows, then, that the primary use of the Bible for 
Anabaptists was a devotional and practical use, rather than a 
theological or intellectual one. Here the Anabaptists followed 
a course common to Erasmus and the school of the Devotio 
Moderna? % Friedmann concurs with this assessment, and 
wrote that "In their basic orientation Anabaptists were not 
guided primarily by Pauline ideas, as was the case with the 
Reformers. Actually, the classical loci of Lutheran or 
Reformed theology are rarely found in Anabaptist writings." 99 
He goes on to say that of the Apostles, they are closer to the 
Petrine writings, because "Peter, it seems, comes the nearest 
to the genius of the Synoptics (which count the most in 
Anabaptism) ..." but primarily they were followers of Jesus 
Christ, and took seriously his call "to take up your cross and 
follow me." 100 

Other Influences 

There were other influences on the development of 
Anabaptism, influences not necessarily of a theological 
nature, but more from the political, social and historical 
situation and the culture of that time. But they, too, put their 



97 Cited in Leith, ed.,p. 288. 

98 Davis, "Erasmus," p. 176. The Anabaptist position on baptism is at least 
partially dependent on Erasmus, who argued not only from the word order 
of the text (Mt. 28: 19), but from the examples of Jesus and the apostles. Cf. 
Weaver, Becoming Anabaptist, pp. 42-43. 

99 Friedmann, p. 32. 

100 ibid., pp. 37, 38. 
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mark on the shape of this movement. We will look briefly at 
a few of these factors. 

Renaissance Humanism 

The Reformation took place in the context of the 

Renaissance (which can be dated as roughly the years 

1300-1600), and the Renaissance movement called humanism 

was very influential for its development. In its most neutral 

sense, this movement is not defined by a specific philosophy 

or outlook, but by its object of study: the humanities (studia 

humanitatis), or literature, especially classic Latin and Greek 

literature. 101 Humanists above all were interested in rhetoric, 

the eloquent and effective use of language, often for practical 

ends, such as ethical or political reform. It was the use of 

language to engage and motivate the will, to persuade, 

convince, and move people to act. To learn this use of 

language, it was believed that it was necessary to study and to 

imitate the classic authors of antiquity. Kristeller states, 

The studia humanitatis came to stand for a clearly 

defined cycle of scholarly disciplines, namely, 

grammar, rhetoric, history, poetry, and moral 

philosophy, and the study of each of these subjects 

was understood to include the reading and 

interpretation of its standard ancient writers in 

Latin and, to a lesser extent, in Greek. 102 

There are at least two ways in which Renaissance 
humanism aided the Reformation, Anabaptism included. The 
first is the recovery and dissemination of the biblical 
languages, Greek and Hebrew. The second is a different 



101 Paul Oskar Kristeller, Renaissance Thought (NY: Harper Torchbooks, 
Harper & Row, Pub., 1961), p. 9. 

102 ibid., p. 10. 
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mindset and methodology from the medieval scholasticism. 

Scholasticism tended to emphasize the study, contemplation 

and disputation of secondary authorities. In a scholastic 

setting, then, one did not read Aristotle's own writings, for 

example, but compilations, commentaries, and disputes of 

other writers regarding what Aristotle wrote. Humanism 

emphasized the reading of primary sources in their original 

languages, and sought to interpret them in light of their 

historical and literary context. It is easy to see, then, how 

humanism could contribute to the exegetical work and 

expository preaching of the reformers. As Ozment 

comments: 

For Protestants everywhere the studia humanitatis 
remained a more appropriate tool for reform than 
scholastic dialectic; humanist studies taught the 
new Protestant clergy the languages needed to 
deal authoritatively with the original text of 
Scripture and helped them acquire the rhetorical 
skills required to communicate Protestant doctrine 
effectively. 103 

It was the study and preaching of the primary source of 
Christianity - the New Testament - in its original language 
and as the primary authority in matters of faith and practice, 
then, which was largely responsible for the Reformation. 

We can see this in the life and ministry of Ulrich 
Zwingli. Weaver states that "The period during which 
Zwingli's religious outlook changed [toward Protestantism] 
corresponds closely to his learning of Greek. By 1519 he had 
acquired sufficient mastery to read the New Testament in the 



1 Ozment, p. 302. 
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original Greek and to compare it with the Latin Vulgate." 104 
The early leaders of Anabaptism in Zurich were those who 
initially followed Zwingli, and followed his example in 
studying the Greek New Testament. The bookseller Andreas 
Castelberger organized a circle of friends who met to study 
the Bible. They used Erasmus' Greek New Testament and his 
Annotations as their primary sources. Members of this group 
included Castelberger, Felix Manz and Conrad Grebel. 
Balthasar Hubmaier was also influenced by humanism, and 
read Erasmus' Paraphrases on Paul. In Germany, Hans 
Denck also had humanist training, and was proficient in 
Latin, Greek, and Hebrew. While humanism was somewhat 
of an elitist movement for the educated, its influence was felt 
at the beginning of Anabaptism, especially in its study and 
use of Scripture as the primary authority. 

The Reformers, however, were not completely on the 
humanists' side. They appreciated and followed the 
scholastics' priority on right thinking and correct confession 
over right living and good deeds. 105 The humanists 

characteristically reversed those priorities. This is another 
way in which the humanist movement influenced Anabaptism 
and set them apart from the rest of the reformers. Ozment 
comments: 



104 We aver) Becoming Anabaptist, p. 29. Jaques Courvoisier quotes 
Zwingli's friend and earliest biographer, Oswald Myconius: "To begin with, 
he devoted himself to the study of Greek literature . . . For his personal use, 
he copied out all the Pauline letters, to soak himself in them. He reached 
the point of understanding Paul better in Greek than in Latin. Later, he did 
the same with all the other books of the New Testament" (p. 18). 

105 Ozment, p. 307. 
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The reformers did not permit ethics to sit in 
judgment on the truth of their doctrine. It became 
the hallmark of Anabaptist, Spiritualist, and 
rational critics of the Reformation, almost all of 
whom were deeply influenced by Erasmus, to 
make moral results the test of doctrinal truth and 
to criticize the followers of Luther, Zwingli, and 
Calvin for failing to improve the moral quality of 
life. 106 

The Printing Press 

One aspect of technology that greatly influenced the 
sixteenth century in general, and which aided the Reformation 
in particular, was the invention of the printing press with 
moveable type by Johannes Gutenberg in the city of Mainz 
around 1450. By the end of the fifteenth century, printing 
presses were in over two hundred cities and towns. Half of 
the thirty thousand titles which were printed were on religious 
subjects. Between 1518 and 1524, important years for the 
Reformation, the publication of books in Germany alone 
increased sevenfold. 107 The printing press had a great 
influence on the development and spread of the Reformation. 
Steven Ozment concludes, 

What the printing press did accomplish was to 
make the sixteenth century the most theologically 
informed and curious in Western history so that 



106 ibid., p. 3 15. Ozment goes on to quote Luther, who was well aware of 
this issue: "I do not consider myself to be pious. But when it comes to 
whether one teaches correctly about the Word of God, there I take my stand 
and fight. That is my calling. To contest doctrine has never happened until 
now. Others have fought over life; but to take on doctrine - that is to grab 
the goose by the neck! . . . But when the word of God remains pure, even if 
the quality of life fails us, life is placed in a position to become what it 
ought. That is why everything hinges on the purity of the Word. I have 
succeeded only if I have taught correctly" (p. 316). 

107 ibid., p. 199. 
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laity, whether literate or not, saw more clearly 
than ever before how seemingly abstract 
theological issues directly affected their lives. For 
the first time on a mass scale people discovered 
how presuppositions and ideas about human 
nature and destiny, embodied in law and 
institutions, influence the way they lived from day 
today 108 

With the printing of more books came a greater 
amount of literacy among the general population. It also 
brought about the printing of Bibles, both in the original 
languages, like Erasmus' Greek New Testament, but also 
Bibles in the vernacular. Ozment comments that 

The ability to read nurtured the self-esteem and 
critical temper of the laity. The universal 
availability of common texts also made it possible 
for the first time to speak meaningfully of the 
"authoritative version." When the text in question 
was the Bible, both laymen and scholars could 
now appeal to the "true account," demand fidelity 
to the "original," and argue "from Scripture" 
against centuries of tradition . . . Direct access to 
sources gave laymen a sense of competence in 
matters previously reserved exclusively to high 
church authority. 109 

The Anabaptists were affected by and made use of the 
technological advance. The printing of books made the 
dissemination of theological writings much easier and more 
widespread. Davis mentions that the broad call for religious 
reform (much of which was ascetically oriented) in the late 
fifteenth century, often broadcast through printed literature, 



108 ibid., p. 204. 

109 ibid., p. 202. 
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helped to prepare the ground for the growth of Anabaptism. no 
Mention has been made of how the early leaders of Swiss 
Anabaptism had seven of Karlstadt's booklets printed, with 
over five thousand copies put into circulation. They also used 
printed lists of Scripture texts to help their members, who 
often had little formal education, learn the essentials of the 
biblical message, or the scriptural perspective on a certain 
topic, like baptism. 111 The printing of the Schleitheim 
Confession of 1527 brought about a much greater degree of 
unity of thought and practice among the various Anabaptist 
groups. For example, the Articles of Schleitheim made 
pacifism and the rejection of the idea that a Christian could 
serve in political office normative features of the new 
movement. While printing was probably more important for 
the Reformation of Luther, the Anabaptists also benefited 
from this invention. 

Social and Political Factors 

The sixteenth century was one of social and political 
turbulence and change. The population was growing, people 
were migrating toward cities, inflation was high, and wages 
were not keeping pace. It was the "common man" - the 
peasant, the artisan, the miner, the city dweller - those 
without political power, who suffered most. In Germany 
especially, Luther's reformation was well received by these 
people (the beginning of the Reformation is often called the 
"communal Reformation" due to this fact), because of its 
criticisms of the clergy, the locating of authority in the 
Scriptures, and for the doctrine of the priesthood of all 



110 Davis, Anabaptistm and Asceticism, pp. 62-63. 

111 Cf. Weaver, Becoming Anabaptist, pp. 37-38. 
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believers. All of these things had an effect of equalizing the 
stratification of society. When the nobility began to abuse 
their authority, and to assert new rights over against the 
peasantry, the common people rebelled. 112 In 1525, they drew 
up a list of demands, in twelve articles, which called for a 
redress of wrongs, and for more local authority for the 
people. 113 The document was written in the language of the 
Reformation; for example, article three protests being treated 
as property, "which is pitiable enough considering that Christ 
has redeemed and purchased us without exception, by the 
shedding of his precious blood, the lowly as well as the great. 
Accordingly, it is consistent with Scripture that we should be 
free and we wish to be so." 114 Article twelve concludes the 
document, saying, "if any one or more of these articles should 
not be in agreement with the Word of God, which we do not 
think, we will willingly recede from such article when it is 
proved to be against the Word of God . . ." which also echoes 
the language of the reformers. 115 

The peasants had listed Luther as the chief among the 
theologians who could attest to the conformity of these 
demands with Scripture. Luther, on his part, acknowledged 
the justice of the demands as well as the fault of the princes 
and lords. But he resisted the identification of these demands 
with the Gospel, for they all were about material concerns. 



112 Ozment comments, "Changes in the exercise of lordship, not peasant 
greed and folly, gave birth to the Twelve Articles of Memmingen and other 
protests in city and countryside" (ibid., p. 279). 

113 See, for example, Hans Hillerbrand, ed., The Reformation: A Narrative 
History Related by Contemporary Observers and Participants (rpt, Grand 
Rapids: Baker Book House, 1982), pp. 389-391, and Ozment, 275-277. 

114 In Hillerbrand, ed. The Reformation, p. 390. 

115 ibid., p. 391. 
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When negotiations failed, and when the peasants resorted to 
the use of armed force and active rebellion, he reacted very 
strongly, and wrote a second tract (the first was basically on 
the side of the peasants), calling everyone to "smite, slay and 
stab" the peasants, "secretly and openly, remembering that 
nothing can be more poisonous, hurtful, or devilish than a 
rebel." 116 The Peasants' Revolt was quickly and ruthlessly 
crushed, with between 70,000 and 100,000 peasants killed in 
Germany in 1525. Incidentally, however, beginning in the 
following year, the lot of the peasants began to improve, and 
many of the reforms that they had called for, were granted. 117 

The effect on the Reformation, though, was 
significant. No longer was it the "communal Reformation," 
but the Magisterial Reformation. The common man was in 
large part alienated from it by Luther's strong statements. 
One result is that Anabaptism grew in numbers. Weaver 
states, "With few exceptions ... in regions impacted by the 
uprising, former rebels joined Anabaptists after an interval of 
months or years. For some erstwhile rebels, Anabaptism 
became the religious expression that continued critique and 
resistance to the established church and civil authorities." 118 

Another incident in which Anabaptists featured 
prominently in the social and political situation was the 
theocracy set up in the German city of Minister (1534-1536). 
This was the only city in which Anabaptists took over 
municipal control, although these "Anabaptists" were more 
from the fringes of the movement, and did not fairly represent 
the whole. Unfortunately, the leaders were filled with 



116 Cited in Ozment, p. 284. 

117 ibid.., pp. 288-289. 



118 Weaver, Becoming Anabaptist, pp. 55-56. 
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apocalyptic visions, and a harsh, theocratic rule was 
instituted, along with a reinstatement of polygamy, and the 
city was proclaimed to be the New Jerusalem. After a siege 
of a year or so, the city was re-taken, and the inhabitants were 
slaughtered. 

These two incidents, especially Minister, rather 
unfairly came to characterize the Anabaptist movement. They 
were accused of being revolutionaries, anarchists, and 
dangers to society in general. This, in turn, led to increased 
suspicion and persecution. 

Opposition and Persecution 

The persecution that the Anabaptists experienced also 
affected their theology, especially as it concerns their stand on 
pacifism and non-involvement in government. Early 
historiography depicted Anabaptists as revolutionaries and 
anarchists. The revision of this perspective by Anabaptist 
historians depicted them as uniformly peaceful and 
uninvolved politically. This view, too, is increasing coming 
under revision. Ozment comments that: 

Although by century's end the vast majority of 
Anabaptists had become "apolitical separatists," 
denying the possibility of any ethical use of force 
and rejecting all religious coercion as immoral 
and unchristian, it is now clear that they evolved 
through other options before reaching this 
"orthodox" position; the depiction of evangelical 
Anabaptism as uniformly pacifistic is a stereotype 
no less historically inaccurate than the Lutheran 
caricature of all Anabaptists as revolutionary. 119 

Weaver agrees, and gives some examples of where 
and how various Anabaptist leaders tried to establish a 



1 Ozment, p. 347. 
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populist or mass-church form of Anabaptism, in which all the 

inhabitants of a town would make up only one church, one 

that now happened to be Anabaptist. At this early stage, he 

writes, "The radicals all assumed the continuation of one 

church encompassing all the inhabitants of the town." 120 That 

is, they were following the example of the other Reformers. 

It was their lack of success in this effort that led them to on to 

develop a separated church. The lack of success was not due, 

of course, to a lack of effort, but to opposition and a failure to 

gain local political support. Weaver argues, 

It was these experiences of repression and the 
failure of efforts at local, Communal Reformation, 
rather than a preconceived and well-thought-out 
notion of a gathered congregation of believers, 
that fostered development of the free church or 
believers' church idea among the radical 
Anabaptist. The radicals had sought support from 
political authorities. The emergence of a church 
independent of civil authorities was brought about 
more by social pressures than by principled acts to 
separate church and government. 121 

Ozment concurs with this judgment: 

To the extent that Anabaptists and Spiritualists 
anticipated the modern separation of church and 
state and religious pluralism and toleration, they 
did so as the indirect result of their own failure to 
win political support for their religious programs. 
It has been pointed out that the Anabaptist 
"apoliticism" was not only a "corollary of the 
belief in a church that was spiritually separated 
from the world," but also "the most meaningful 
response to the forlorn prospects of [their] 



120 Weaver, Becoming Anabaptist, p. 39. 

121 ibid., p. 58. 
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religious party." Ideology and political reality 
here truly intersected; what more natural response 
to oppression could a persecuted minority that had 
no chance of becoming politically dominant make 
than nonresistance and separation from the world? 



In other words, at least in part, a necessity became a virtue. 

Ironically, and unfortunately, this move away from 
society and toward a separated church merely increased the 
suspicion and opposition the Anabaptists faced. The reason 
for this is that the assumption of that time was that church 
encompassed the whole social order; there was no real 
separation between church and state. A break from the 
established church, such as happened when adults were (re) 
baptized, and when a free, independent church was 
established, became a threat to the whole social order. A 
further separation from involvement in government and a 
commitment to pacifism raised more suspicion and fear. The 
establishment of a new social order is revolutionary; a 
commitment to pacifism meant that the state was weakened 
against external or internal threats. Events like the Peasants' 
Revolt and the debacle at Minister created fear that violent 
revolts and anarchy would come in the wake of the Anabaptist 
movement. Justified or not, these things increased the 
reaction to Anabaptists, the effects of which were quite 
severe. 

Concluding Observations 

This study began with the statement by Robert 
Friedmann, namely, "To talk about the theology of 



■ Ozment, p. 349. 
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Anabaptism seems like talking about squaring the circle. 

Apparently there is none . . . ." Friedmann goes on to discuss 

why this is so. He comments, 

It has been suggested more than once that the 
absence of systematic theology among the 
Anabaptists may have had two possible causes: 
(1) the lack of learned men (besides Hubmaier) 
who could achieve such semi-rational 
elaborations and (2) the perpetual emergency 
situation cause by cruel persecution which 
allowed little leisure for the production of such 
a system. Neither explanation really holds 
true. 123 

His conclusion for this absence of sustained theological work 
is different from these kinds of conditions. He states: 
"Theology as a system they considered rather a stumbling 
block to discipleship and no real help in man's earthly 
predicament." 124 Later, Friedmann further elaborates on this, 
and writes, "The basic vision of the regenerated disciples of 
Christ was Nachfolge, the living and witnessing to the Spirit, 
a situation which resisted systematic formulation in 
categorical terms." 125 As unfortunate as this conclusion is, 
with its dichotomy between piety and theology, it appears to 



123 Friedmann, p. 22. 

124 ibid., p. 25. 

125 ibid., p. 158. 
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be accurate. Anabaptism was not a theological movement, 
primarily, but an ethical one. 126 

This can be demonstrated in a few different ways. 
When one looks at the influential Schleitheim Confession of 
1527, one is struck by its difference from other confessions. 
In a sense, it is not a confession at all; it does not list 
doctrines to believe or confess. Rather, it is solely concerned 
with practical affairs. The seven articles respectively deal 
with baptism, the ban (excommunication/church discipline), 
the breaking of bread, separation from the world, the 
appointing of pastors, the "sword" (use of physical force and 
involvement in government), and the oath. Similarly, an 
accompanying document concerning congregational order 
deals with how often to meet together, public reading in the 
congregation, correcting a brother, communal ownership of 
property, avoidance of gluttony, and the celebration of the 
Lord's Supper. 

The Dordrecht Confession of Faith of 1632 is more 
balanced. The articles are evenly divided between doctrinal 
and practical concerns. The doctrinal portion is fairly basic, 
with the doctrines being described using biblical terminology, 
without attempting to define matters too carefully. For 



126 Anabaptism, of course, had a theology, but as was stated in the 
introduction, their theology was an "implicit" one, that is, it was more of an 
assumed theology, one which operated from the background, one that was 
"absorbed" rather than actively and intentionally formed. And that, I think, 
is the danger. To the extent that a theology is not in the foreground 
providing guidance to piety, that is, to the degree that the goal, the means, 
the obstacles and the resources of the Christian life are not being reflected 
upon and continually checked and critiqued by Scripture, to that extent 
there is a danger that the ethics and practices can become an end in 
themselves. Unfortunately, that has been the constant threat and often the 
fate of various manifestations of the Anabaptist movement. 



153 



DAHL, Jim / Jurnal teologic 10 (2011) 93-158. 

example, in the article concerning the Incarnation, one reads, 
"But how, or in what manner, this worthy body was prepared, 
or how the Word became flesh, and He Himself man, we 
content ourselves with the declaration which the worthy 
evangelists have given and left in their description 
thereof . . . ." 127 While on one hand, this may seem a fitting, 
humble response to the mysteries of God, on the other hand, 
without an attempt at definition and clarification, the meaning 
and significance of the doctrines is left unclear, and the 
church is left without a means to identify and combat false 
teaching, both of which are issues that surely have practical 
implications in the living of the Christian life. The practical 
portion of the confession include articles common in 
Anabaptist circles like the office of secular authority, the 
swearing of oaths and the ecclesiastical ban, but also include 
articles about the washing of the saints' feet and the state of 
matrimony. The question arises, however - are these things 
on the same level as the articles "Of God and the Creation of 
all Things" and "Of the Coming of Christ into This World, 
and the purpose for which He came"? 

The conclusion that Anabaptism is primarily an 
ethical movement can also be demonstrated by an article by 
Calvin Redekop, who made an extensive survey of scholarly 
writings concerning Anabaptism to try to find if he could 
arrive at any type of consensus as to what is the essence of the 
movement, a consensus which, he claims, "continues to elude 
scholars." 128 His personal conclusion is "that the intention to 
change and restore the 'fallen world' lurks in the shadows of 



127 Cited in Leith, ed., p. 296. 

128 Calvin Redekop, "The Community of Scholars and the Essence of 
Anabapitsm," The Mennonite Quarterly Review, 67 (1993), p. 429. 
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recent scholarly thinking regarding the essential goals and 
means of the Anabaptist-Mennonite movement." 129 He arrives 
at this conclusion by proposing several different ways in 
which one could examine the data in order to arrive at this 
"essence." One way is to look at the principle themes of the 
Anabaptist movement which have been proposed by the 
studies of ninety-three scholars. The leading eight principle 
themes, in the respective order of the number of scholars who 
proposed them, are as follows: 

1 . a holy disciplined Church/community, 

2. separation from the world and the state, 

3. voluntary church membership, 

4. ultimate obedience to God, Jesus and the Scriptures, 

5 . an ethical faith, 

6. discipleship and the simple life, 

7. mutual love and caring, and 

8. love and nonresistance. 130 

This evidence points overwhelmingly, once again, to the 
primarily non-theological nature of the Anabaptism 
movement. It seems better to point to an ascetically oriented 
piety as describing the origin of the movement. 

This serves to support Kenneth Davis' thesis, that 
precisely this kind piety was the driving force behind the 
nature of early Anabaptism. He summarizes this dominance 
of asceticism in the following statement: 



129 ibid., p. 450. In his introduction, he states, "the definitions imply 
Anabaptism/Mennonitism to have been a utopian/ethical movement" (p. 
430). 

130 ibid., pp. 440-441. 
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Theologically, Anabaptism's perspective 
and purpose is markedly medieval and ascetically 
oriented, with repentance, a discipleship of 
holiness, and a two-kingdom dualism functioning 
as pivotal issues. Institutionally, they insist on a 
brotherhood church which calls for a state of 
relative "perfection," similar to the way which 
that term is used of medieval Catholic religious 
communities, and in contrast to Luther's 
Volkskirche. This includes the ideals of sharing 
and sometimes even the common life, the ethic of 
love in the brotherhood, and the necessary 
therapeutic functions of brotherly discipline. In 
practice also, the spirituality of the monastery is 
generally maintained; that is, the threefold ideals 
of chastity, poverty, and obedience are biblically 
adjusted and laicized, they are not abandoned . . . 

However, unlike the medieval Catholic 
religious, the holy life for Anabaptists was more 
than a superior way within the larger Christian 
schema; it became the sole and exclusive way to 
salvation. But even this variation also began 
within the ascetic tradition itself long before the 
Reformation. m 

This demonstrates the degree that Anabaptism was influenced 
by the Roman Catholic Church, at least in terms of their 
aspirations and means to a practical holiness. Erasmus, too, 
played an important role, through his production of the Greek 
New Testament, his insight into the nature and proper 
observance of baptism, and his mediation of the influence of 
the Devotio Moderna. 

But it is also true that Anabaptism was influenced by 
the Reformation. They were certainly influenced by the 
theologies of Zwingli and Karlstadt, and perhaps even to an 



131 Davis, Anabaptism and Asceticism, p. 217. 
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extent by Luther, though primarily as his teaching was 

mediated through Zwingli. To some extent, the Anabaptists 

were more consistent in applying their theological insights 

than were the Reformers themselves. How they differed 

from and reacted against them was, however, significant. 

Both the goal and the timing for reforming the church were 

points at which they disagreed. The Anabaptists were not out 

to reform theology, but the Church and practice of Christian 

living. Those were areas in which they would not accept 

delay or compromise. But, of course, there were also 

significant differences theologically, especially in the key 

doctrine of justification. Even in these areas, though, the 

disagreements came about chiefly because of the different 

concepts regarding the means and goals of holiness. 

The influence from the Reformation, then, was rather 

indirect. They benefited from the general atmosphere that 

called for spiritual reformation, as well as efforts to direct that 

reformation to the laity, they accepted the primacy of 

Scripture over tradition, they rejected the Mass and the use of 

images in the churches, and rejected the ecclesiastical 

structure of the Catholic Church. But again, they set 

themselves apart from the vital force of the Reformation by 

their rejection of its theology. Davis concludes his study of 

Anabaptism by stating: 

Thus, Anabaptism emerges as a unique, 
independent Reformation movement, more akin to 
Erasmus than to Luther, more right-wing than left, 
more conservative than radical, unless the last 
term is used with reference to a radical 
Erasmianism. Whereas, in one sense, Luther's 
and Calvin's Reformation may be considered a 
Protestantization of Augustine of Hippo, so 
Anabaptism is a Protestantization of Francis of 
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Assisi, Gerhard Groote, and, perhaps even more, a 
Protestantization of Erasmus. 132 

Anabaptism, then, is a fascinating and complex 
movement, one that is difficult to interpret, a fact to which the 
many debates among scholars attest. It's history is filled with 
heroism and grief. It was partly a product of its time, partly a 
prophetic voice raised against it. It is difficult to find fault 
with its goals, though there is certainly room for disagreement 
with its means and its theology. But, of course, it is a 
movement made up of people, who, as good-intentioned as 
they were, did make mistakes. That, of course, is the value of 
history and historical theology: that we can learn from their 
vision, and avoid their weaknesses. 



132 ibid., p. 297. 
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Abstract 

The present paper is discussing the presence and the 
significance of the the Psalms quotations in the NT Gospels. It 
explores a few major textual and theological relationships of 
these quotations, such as a) the relationship with the 
masoretic or LXX source; b) the relationship with Jesus ' life 
and message; b) the relationship with the particular theology 
of the NT authors. The study focuses on Matthew's gospel and 
on John s gospel as two major gospel representatives which 
display both common and complementary ways of quoting the 
Psalms. In the end, the paper emphasises that, apart from the 
redactional nuances, there is present a particular type of 
exegesis from Jesus' part, that displays appropriation of 
meaning and messianic, divine authority. As well, the paper 
emphasises that davidic, royal, psalm-related theology is 
highly important in understanding the NT views about Jesus ' 
messiahship. 



1 Articolul reprezinta o parte din comunicarea „Psalmii in viata §i invatatura 
lui Isus", la sesiunea §tiintifica a Colocviului Cornilescu (Oradea, 17-18 
oct. 2011; ITBB Bucuresti', 20-21 oct. 2011). 
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Prezentare generala 

Psalmii reprezinta o sursa des citata in Noul Testament, in 
numeroase feluri (uneori direct si marcat, ca ilustratii sau 
parte dintr-un argument, alteori in mod indirect, ori sub forma 
de aluzii sau ecouri biblice) 2 . 

La modul general, citatele din psalmi apar atat in 
evanghelii, cat si in epistole (e.g., epistolele lui Pavel, Epistola 
catre evrei etc.), ceea ce arata ca psalmii au ajuns repede sa 
faca parte din teologia Bisericii. Aceasta folosire extinsa, mai 
ales in sens mesianic, confirma influenta gandirii mesianice in 
timpul primului secol, in Biserica, atat in Iudeea cat si in 
diaspora, si, implicit, influenta traducerii Septuaginta, o 
traducere a VT, realizata aproximativ in anii 300 - 150 iH, in 
comunitatea evreiasca din Alexandria, in cadrul careia textul 
ebraic a fost tradus in greceste de pe pozitii mesianice 3 . Ea 
indica faptul ca Biserica si-a insusit repede si in profunzime 
aceasta gandire mesianica bazata pe psalmi si i-a citat foarte 
des. 

In mod deosebit, acest articol isi propune sa treaca in 
revista locul psalmilor in viata lui Isus, in evanghelii, ca sa 
puna in evidenta cine ii citeaza si in ce mod, in ce fel de 



Editia critica a NT UBS3 observa 79 de versete citate din 40 de Psalmi, 
51 de citate din Pentateuch §i 38 din Isaia. Cel mai citat psalm este 
psalmul 118, care apare in NT de 24 de ori (11 citate §i 13 aluzii), cf. 
H.J.Kwon, 2009, „Psalm 118 (117 lxx) in Luke-Acts: Application of a 
New Exodus Motif, Verbum et Ecclesia 30.2 (2009), Art. #59, 6 pagini. 
Cf. O. Baban, De la Isus la evanghelii si la Faptele Apostolilor, 
Bucure§ti: Editura Universitara, 2009. 
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argumente si cu ce fel de accente teologice. Teza urmarita este 
aceea ca Isus insusi, alaturi de anumite evenimente specifice, 
de importanta majora din viata lui (botezul, transfigurarea, 
crucificarea), a construit o teologie mesianica inspirata din 
psalmi, iar aceasta teologie a fost dezvoltata de apostoli si 
evanghelisti, de autorii NT (Marcu, Matei, Luca, loan, Pavel, 
autorul epistolei catre evrei etc.). 

Evangheliile si citate din Psalmi 

O evaluare relativa a numarului de texte care citeaza din 
psalmi, in NT, vis-a-vis de numarul total de texte citate din 
VT, da urmatoarele rezultate aproximative 4 : 

3 din 14, in Marcu 
7 din 38, in Matei 
5 din 16, in Luca 
10 din 16, in loan 

In total, 25 de citate VT, din 84, sunt din psalmi. 
Proeminenta lor se poate vedea, de exemplu, in evanghelia 
dupa Marcu, unde psalmii se afla pe locul doi, ca citate din 
VT, dupa cartea profetului Isaia 5 . 

Uneori, citatele apartin lui Isus, alteori vin din partea 
evanghelistilor, ori din partea altor terti participanti sau 
spectatori la evenimentele vietii lui Isus (iudei, multimile 



4 M. Daly-Denton, „The Psalms in John's Gospel", in S. Moyise and J.J.M. 
Menken (eds), The Psalms in the New Testament, New York, NY: T&T 
Clark, 2004, 119-137. Caracterul aproximativ al enumerarii se datoreaza 
nesigurantei cu privire la citatele indirecte si la aluzii. 

5 R. Watts, „The Psalms in Mark's Gospel," in S. Moyise and J.J.M. 
Maarten, The Psalms in the New Testament, New York, NY: T&T Clark, 
2004, 25-45. 
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adunate sa ll asculte, Tatal ceresc; chiar si din partea lui 
Satana), alteori reprezinta ecouri biblice intentionate sau mai 
putin intentionate, dar prezente in cultura teologica populara a 
timpului. 

Din astfel de motive, merita studiat in ce masura aceste 
citate urmeaza anumite subiecte sau teme predilecte 
(argumente despre mesianitatea lui Isus; despre intrupare; 
despre venirea Zilei judecatii; despre crucificarea si invierea 
Domnului), care reflecta teologia lui Isus, a evanghelistilor, 
sau a acestor terte persoane care sunt prezentate in naratiunile 
evangheliilor. 

Din acest punct de vedere, se poate observa ca exista un 
numar de psalmi „centrali", anume psalmii 2; 110 si 118, 
numiti „centrali" in sensul in care ei apar citati in mai multe 
carti din NT si au o contribute de seama la teologia NT. O 
asemenea situatie sprijina ipoteza unei colectii de psalmi, 
folosite des de Biserica primara, si care si-a pus bine amprenta 
pe teologia crestina (fie ca utilizarea lor vine de la Isus, fie ca 
reprezinta sublinieri si puncte de vedere apostolice, mai tarzii) 

6 

In afara de acest „miez" psalmic, exista si un mare numar 
de citate specifice, amintite in diverse situatii din viata lui 
Isus, in fiecare din evanghelii, precum si referiri indirecte, sau 
ecouri ocazionale (cu caracter teologic specific, adesea). Intr-o 
anumita masura, se detaseaza aici accentele specifice 
sinopticilor (Matei, Marcu si Luca; exista insa deosebiri si 
intre ei) si, respectiv, cele specifice lui loan, dupa cum, dintr-o 
alta perspectiva, cea a proclamarii comune a vesti bune a lui 



6 R.D. Rowe, God's Kingdom and God's Son: The Background in Mark's 
Christology from Concepts of Kingship in the Psalms, Boston: Brill, 
2002. 
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Isus si despre Isus, exista un numar de referinte comune, o 
baza comuna, in toate evangheliile. Nu pot fi uitate aici 
citatele folosite de Isus insusi, subliniate mai ales de loan, 
care denota ca mantuitorul in persoana s-a bazat pe psalmi in 
conturarea si comunicarea identitatii sale divine si mesianice, 
si ca aceasta marturie a fost transmisa si ucenicilor. 

Accesul lui Isus la Psalmi 

Inainte de trecerea in revista propriu-zisa a citatelor din 
psalmi, merita pusa intrebarea in ce fel Isus a putut cunoaste 
si, apoi, cita, psalmii. Pare o intrebare simpla, dar, 
raspunsurile care se pot da pot aduce o clarificare in plus 
asupra semnificatiei teologice a citatelor. 

Foarte probabil, mantuitorul a cunoscut psalmii prin studiile 
de la sinagoga sau prin lecturile sale personale. Aici, desi 
parerile sunt impartite, se poate afirma ca Isus stia sa citeasca 
si sa scrie si ca avea acces la mai mult de o singura limba, atat 
in citit cat si in vorbirea curenta (ebraica, aramaica, greaca, 
posibil si latina) 7 . Este posibil ca si vizitele la Templu sa fi 
contribuit, prin discutiile cu preotii de acolo, la dezvoltarea 
cunostintelor despre psalmi si despre VT, in general. De 
asemenea, odata cu dezvoltarea constiintei mesianice si a celei 
divine, Isus a avut si o legatura aparte cu psalmii, ca unul care, 
fiind Logos-ul divin, a inspirat cuvintele profetice ale 
psalmistilor. 

Teologia psalmica a lui Isus 



1 R. Martin, The Elusive Messiah: A Philosophical Overview of the Quest 
for the HistoricalJesus, Boulder, CO: Westview Press, 1999, 181-182. 
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Psalmii indica existenta unei teologii davidice, lucru normal, 
de vreme ce Isus se revendica drept mesia regal, davidic, prin 
titluri cum sunt Fiul lui David, Domnul, Regele. 

Mai mult decat atat insa poate fi vorba despre o teologie 
davidica solomonica, adica o teologie a pacii si a judecatii. 
Tronul lui David este vesnic ocupat de urmasul lui David, care 
este numit in psalmi „fiu al omului" si „fiu al lui Dumnezeu". 
Isus este eel ce zideste templul lui Dumnezeu, deci un fel de 
Solomon (Templul propriului sau trup). 

Totusi, exista si o teologie davidica proprie. Aici psalmii 
devin extrem de interesanti: Isus se identified cu suferinta lui 
David, cu prigonirea din partea celor rai, cu angoasa si teama 
de a fi parasit, dar si cu increderea in izbavirea Domnului prin 
inviere si viata vesnica. 

Avand in vedere ca NT exista o teologie mozaica despre 
Isus (profetul ca Moise) si iosuanica (profetul si liderul exodic 
ca Iosua), ori isaianica (de rob al domnului, Obed Yahveh), or 
melchisedehica (in Evrei: Isus este preot conform modelului 
preotiei lui Melchisedec), este foarte important sa realizam cat 
de bine reprezentata este si teologia mesianica davidica, 
regala. 

Teologia psalmica este, astfel, in mod caracteristic, 
polemica si apologetica. Isus argumenteaza divinitatea sa 
conform unei paradigme care depaseste modelul mesianic al 
lui Moise sau ideea unei filiatii davidice simple (prin contrast, 
Isus impune portretul unui mesia davidic glorificat, divin, un 
rege vesnic). Este, de asemeni, o teologie davidica a suferintei 
si izbavirii (a prigonirii si interventiei divine salvatoare), a 
glorificarii finale (eschatologice), a revelatiei neasteptate, a 
judecatii, a separarii de rau, a inchinarii profunde aduse lui 
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Dumnezeu (deoarece implica si divinitatea mesianica a lui 
Isus). 

In mod particular, Isus avea doua cai de a se identifica cu 
imaginile mesianice din psalmi: una era calea istorica si 
literara, anume identificarea sa cu David, ca urmas al lui 
David, prin lectura Bibliei (conform unei hristologii „de jos"; 
nu este intamplator ca Matei urmareste ambele subiecte, si 
titlul Fiul lui David, si citatele din psalmi); iar cealalta este 
calea iluminarii divine, a intelegerii profetice, conform careia 
Isus isi cunoaste si accepta identitatea prin intelegere 
profetica, iluminata, a propriei mesianitati divine (conform 
unei hristologii „de sus", el insusi fiind Cuvantul, Logos-ul 
intrupat). 

Aspecte critice in teologia citatelor din Psalmi 

In interpretarea psalmilor citati in NT, apar mai multe 
probleme specifice. De exemplu, studierea tipului de relatie 
textuala (analiza critica a textului) care exista intre psalmi 
(LXX si textul masoretic) si citatele lor din NT (adesea exista 
diferente intre sursa si citat); identificarea intentiilor de autor, 
redactionale, care se pot observa in aceste citate ca parte din 
teologia specifica a fiecarei evanghelii; studierea implicatiile 
psalmilor in invatatura lui Isus si in formarea constiintei de 
sine a lui Isus. 

Aceasta teologie „psalmica" a evangheliilor se bazeaza pe 
evaluarea citatelor directe si clare, precum si a celor indirecte, 
subintelese, si a celor aluzive, acestea din urma fiind uneori 
nesigure ca atribuire sau ca intentie (ideile se gasesc in psalmi, 
intr-o anumita forma, dar nu este clar ca paralelismul de 
vocabular este dublat si de intentia expresa de a cita). 
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In mod particular, in acest ultim caz, aluziile la psalmi sunt 
fine si greu de localizat. lata doua exemple. Mai intai, in Luca 
2:49, cand Isus este gasit in Templu de catre parintii sai, el 
raspunde cu intrebarea „nu stiati ca trebuie sa fiu in cele ale 
Tatalui meu"? Expresia „cele ale Tatalui meu" este 
interpretata eel mai des drept „Casa Tatalui meu" (o expresie 
similara apare in loan 2:16). Acum, in Psalmi exista 
nenumarate versete care descriu atitudinea lui David fata de 
casa Domnului: psalmul 84:4: „ferice de cei ce loeuiese in 
Casa ta, caci ei tot mai pot sa te laude"; 101:7, „Cel ce se 
deda la inselaciune nu va locui in casa mea; eel ce spune 
minciuni nu va sta inaintea mea"; 5:7, „Dar eu, prin 
indurarea ta cea mare, pot sa intra in Casa ta si sa ma inchin 
cu temere in Templul tau eel slant"; 23:6, „Da, fericirea si 
indurarea ma vor insoti in toate zilele vietii mele, si voi locui 
in Casa Domnului pana la sfarsitul zilelor mele"; 27:4, „Un 
lucru cer de la Domnul si-1 doresc fierbinte: as vrea sa 
loeuiese toata viata mea in Casa Domnului, ca sa privesc 
framusetea Domnului si sa ma minunez de Templul lui"; 52:8, 
„Dar eu sunt in Casa lui Dumnezeu ca un maslin verde, ma 
incred in bunatatea lui Dumnezeu, in veci de veci". Este 
posibil ca raspunsul lui Isus sa fi fost modelat de unul din 
acesti psalmi, sau de toti? Intrebarea ramane una deschisa 
dezbaterii. 

Celalalt exemplu este citatul din psalmul 22:2, oferit de Isus 
la moartea sa pe crace: „Eli, Eli, lema sabachtani?" (Mt. 
27:46) sau, in varianta lui Marcu „Eloi, Eloi, lema 
sabachtani?" (Mc. 15:34; cf. Psa. 22:1, „Dumnezeule! 
Dumnezeule! Pentra ce m-ai parasit si pentra ce te departezi 
fara sa-mi ajuti si fara s-asculti plangerile mele?"). Este 
posibil ca Isus sa fi citat targumul aramaic (deoarece in 
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evreieste, Psa.22:2 suna altfel, Eli, Eli lamah azabtani). Care 
text, deci, a modelat constiinta mesianica a lui Isus si in ce fel 
se raporteaza el, aici, in momentul dificil al mortii, la VT? 

Alte cazuri de posibile citate pot fi supuse, de asemenea, 
dezbaterii, asa cum sunt cele ale teologiei Fiului (Fiul lui 
Dumnezeu si Fiul omului). Exista cativa psalmi, putini la 
numar, care folosesc aceste titluri sau expresii, dar este greu 
de argumentat daca ele sunt citate in NT sau nu (cf. Psa. 
2:7,12; 8:4; 72:1?; 80:15, 17; 86:16?; 116:16?; 144:3). 

Matei si loan: doua studii de caz 

Din cauza spatiului redus, dar si din motive de 
reprezentativitate, desi ar fi util sa se treaca in revista toate 
citatele din psalmi din evangheliile NT, urmatoarele pagini se 
vor concentra doar pe doua evanghelii - ca studii de caz, pe 
Matei, ca reprezentant al evangheliilor sinoptice (Matei, 
Marcu, Luca) si pe loan, in calitate de complement sinoptic. 

Matei 

Seria de texte dedicate teologiei mesianice davidice a lui 
Matei incepe, in mod clar, cu genealogia din Matei 1. Ar putea 
fi enumerate mai multe pasaje, in continuare, dar discutia ce 
urmeaza va include referintele principale din psalmi. 

Clasificdri 

Conform comentariilor, evanghelia dupa Matei contine 5 
citate principale din psalmi, plus 10 implicite, si inca alte 30 
de aluzii 8 . 



M.J.J. Menken, „The Psalms in Matthew's Gospel", in S. Moyise and 
J.J.M. Menken (eds), The Psalms in the New Testament, New York, NY: 
T&T Clark, 2004, 61-82. 
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In ce priveste relatia dintre evangheliile sinoptice se 
observa ca sapte dintre referintele la psalmi din Matei 
(explicite sau implicite, aluzive) sunt comune cu Marcu 
(posibil imprumutate din Marcu, in ipoteza prioritatii 
marcane): Matei 21:9 (Psa. 118:25-26); 21:42 (Psa. 
118:22-23); 22:44, (Psa. 110:1); 26:38 (Psa. 42:6, 12, 43.5); 
26:64 (Psa. 110.1); 27:35 (Psa. 22:19); 27:46 (Psa. 22:2). De 
asemenea, cinci referinte sunt comune cu Luca, deci 
interpretabile ca referinte din sursa comuna Q: Matei 4:6 (Psa. 
91:11-12; Q4.10-11); 7:23 (Psa. 6:8; Q13.27); 23:37 (Psa. 
118:26; cf. Q13.35); 13:31-32 (Psa. 104.12, 16-17; 
Q13:18-19); 16:27 (Psa. 62;12; Q12:9). 

In mod specific, doua citate sunt folosite doar de Matei, 
respectiv, Matei 13:35, textul despre folosirea parabolelor 
(Psa. 78.2, cf. si Mc. 4.33-34), si Matei 27:43, citat despre 
suferinta lui Mesia si increderea in Dumnezeu care ar trebui sa 
il scape, daca il iubeste (Psa.22.8, cf. si Mc. 15.29-32). 

In ce priveste citatele de tip aluzie, pot fi amintite cele 
referitoare la samanta de mustar ajunsa copac si devenita 
adapost pentru toate pasarile cerului (Matei 13:31-32, Psa. 
104.12, 16-17; un posibil midras 9 despre grija lui Dumnezeu 
asupra creatiei sale); atentionarile cu privire la rascumpararea 
sufletului omenesc, care este prea dificil de realizat (Matei 
16:26; cf. Psa. 49:7-8); cele referitoare la judecata si 
rasplatirile Fiului omului (Matei 16:27, cf. Psa. 62:12); 



9 Midras. se numea studiul de tip exegetic care aplica un text din VT la un 
context modern §i ii deslu§ea, astfel, sensul profetic. Cuvantul vine de la 
dera§, cercetare, explorare, o explicatie sau aplicatie alegorica a textului. 
Se admite faptul ca Scriptura este in sine subiect §i material de cugetare, 
iar prin acest proces Dumnezeu reveleaza gandirii umane voia sa, 
calauzind-o pe diverse cai care pornesc de la textul initial, dar se pot 
aplica §i altui context. 
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mahnirea si tulburarea intensa a lui Isus, in Gethsemane (Mt. 
26:38; cf. Psa. 42:6, 12, 43:5); prezentarea lui Isus inaintea 
preotilor, la judecata, ca Fiu al Omului si ca persoana divina 
(Mt.26:64; cf. Psa. 97:2-7; 110:1; cf. si Daniel 7). De 
asemenea, tot aici pot fi incluse si urmatoarele pasaje din 
traditia dubla lucana-mateeana (Q): Q3:22 (Psa.2:7); Q4:6-8 
(Psa.2:8); Qll:4 (Psa.25:18); Q13:19 (Psa.l04:12); Q13:29, 
28(Psa.l07:3, 112:10). 

Citatele perioadei de lucrare 

Intr-o serie ad-hoc de referinte, luate conform proeminentei 
literare si a ordinii narative, prima referinta implicita, dar 
clara, apare in Matei 3:17 si, apoi, iarasi, in 17:5, cu referire la 
botezul lui Isus si, respectiv, la schimbarea la fata pe munte, 
anume psalmul 2:7 (declaratia „Tu esti fiul meu, eu astazi te- 
am nascut"), citat din partea Tatalui: „$i iata, s-a auzit un glas 
din ceruri zicand: Acesta este Fiul Meu eel iubit, in El imi 
gasesc placerea (eudokesa)" (cu completare, in 17:5, „ascultati 
de el")- Insemnatatea acestui „ecou" psalmic, sta in faptul ca 
Dumnezeu Tatal insusi citeaza din psalmi de fata de Isus si de 
fata cu alti martori prezenti, intarind, pe deoparte, autoritatea 
corpusului davidic, si contribuind, pe de alta, la confirmarea 
statutului mesianic al lui Isus, a interpretarii psalmilor. 

Primul citat efectiv apare in pasajul ispitirii din pustie, 
Matei 4:6 (Psa. 91:11-12, vezi si 14-15), la cea de a doua 
interventie a Satanei, iar citatul este mentionat chiar de acesta: 
„[E1] va porunci ingerilor sai sa te poarte pe brate ca nu 
cumva sa-ti lovesti piciorul de vreo piatra" (Luca are un citat 
mai extins, care include si partea intai a poruncii din psalm: 
„E1 va porunci ingerilor Lui sa Te pazeasca", cf. Lc. 4:10-11, 
pe care Matei o omite; omisiunea a fost interpretata ca o 
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preluare a citatului de catre Matei, din Q, dar, pe de alta parte, 
este cunoscut ca Matei are un stil narativ mai concentrat, mai 
rezumat, in general). 

Se observa, astfel, in continuare, ca nu numai psalmii, ca 
atare, au putut avea o influenta formativa asupra constiintei lui 
Isus, dar si faptul ca au fost citati in situatii semnificative, 
obiective, de terte persoane (Dumnezeu; Satana; ingeri; 
oameni). 

Urmatorul citat se gaseste in Matei 7:23 (cf. Psa. 6:8) si 
contine certarea si alungarea celor necredinciosi la judecata: 
„plecati de la mine, voi toti care lucrati nelegiuirea". Psalmul 
6:8 contine, intr-adevar, aceasta interpelare, dar intr-un 
context de delimitare a lui David de nelegiuire, de afirmare a 
puritatii, de justificare in rugaciune, si nu intr-un context de 
judecata, de conducere, de afirmare a autoritatii (Psa. 6:7-8, 
„Mi s-a supt fata de intristare si a imbatranit din pricina 
tuturor celor ce ma prigonesc. Departati-va de la mine, toti cei 
ce faceti raul! Caci Domnul a auzit glasul plangerii mele!"; cf. 
Q13:27). 

Prin contrast, citatul indirect al mantuitorului plaseaza 
cuvintele psalmului in alt context mesianic, anume acela al 
judecatii finale, aducand, astfel, o interpretare de tip midras. 
Observatia care se impune este ca Isus, in virtutea divinitatii 
sale si a perspectivei sale mesianice globale, putea sa 
interpreteze in acest mod psalmii, in timp ce alti exegeti 
umani nu isi pot permite astfel de libertati si aplicatii. Oricum, 
exegeza lui Isus invita la o meditatie profunda asupra felului 
in care functioneaza asamblul Scripturii inspirate divin, prin 
afirmarea contextului initial, dar si prin aplicarea, cu 
modificari uneori, a textului la un alt context (aici se pot 



170 



BABAN, Octavian / Jurnal teologic 1 (201 1 ) 1 60-1 82. 

observa limitele metodei istorico-gramaticale, precum si 
meritele alegoriei, ale midrasului etc.). 

In continuare, Matei 13:35, un citat din Psalmul 78:2 (cf. 
Psa. 49.4; vezi si Mc. 4:33-34), contine referinta la motivatia 
lui Isus cu privire la folosirea parabolelor: 

Isus a spus multimilor toate aceste lucruri in parabole 
§i nu le vorbea altfel decat in parabole ca sa se 
implineasca ce fusese vestit prin profetul care zice: 
Voi deschide gura §i voi vorbi in parabole, voi spune 
lucruri ascunse de la intemeierea lumii. 

Textul mateean, bazat pe psalmi, subliniaza caracterul 
revelator al parabolelor, pe cand pasajul paralel din Marcu 
4:12 include si judecata din Isaia („vor auzi si nu vor 
intelege", etc.) si este, mai degraba, negativ (prin contrast, 
Mc. 4:33 are o formulare mai pozitiva: „le vorbea in parabole 
dupa cum puteau ei sa inteleaga"). Se poate observa ca, in 
vreme ce Marcu il citeaza pe Isaia, Matei nu o face, ci 
apeleaza la psalmi davidici, mesianici si mai pozitivi in felul 
in care descriu predicarea evanghelia pentru iudei (pe de alta 
parte, Matei este mai aspru decat Marcu fata de iudei, in 
evanghelia sa, si mai ales foarte critic fata de conducatorii 
iudei care 1-au respins pe Hristos si au condus poporul in 
aceasta directie). 

Citatele ultimei saptamdni 

In referinta urmatoare, Matei 21:14, apare citatul din psalmul 
8:2, pasajul despre laudele aduse lui Dumnezeu de copii: 
„Oare nu ati citit niciodata: Tu ai scos laude din gura pruncilor 
si din gura celor ce sug?" (Psa. 8:2, „Din gura copiilor si a 
celor ce sug la san ti-ai scos o intaritura de aparare impotriva 
potrivnicilor tai, ca sa astupi gura vrajmasului si a omului cu 
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dor de razbunare"). In aceasta situatie, Isus citeaza psalmul in 
mod exact, subliniindu-i caracterul profetic si implinirea in 
propria slujire. 

Un citat direct, dar cu redari aproximative, care dau loc 
unor nuante specifice, aparte, este citatul folosit in toate patru 
evangheliile din NT, cu ocazia intrarii triumfale a lui Isus in 
Ierusalim, cf. Matei 21:9: „Multimile care mergeau inaintea 
lui Isus si cele ce veneau in urma strigau: Osana, Fiul lui 
David! Binecuvantat este Cel ce vine in Numele Domnului! 
Osana in cele de sus!" (Psa. 118:25-26, „Doamne, ajuta! 
[hosanna] Doamne, da izbanda! Binecuvantat sa fie eel ce 
vine in Numele Domnului! etc.")- Citatul revine in Matei 
23:37, cand Isus ii avertizeaza ca li se va lasa casa pustie si nu 
il vor mai vedea pana nu vor zice: „Binecuvantat este eel ce 
vine in numele Domnului..." (textul are pasaj paralel in dubla 
traditie Q13:35, cu observatia interesanta ca succesiunea 
pasaj elor in Luca este inversa: la Matei avertizarea vine dupa 
intrarea in Ierusalim, in timp ce in Luca ea apare inainte de 
intrarea in Ierusalim, respectiv Lc. 13:35 si apoi, Lc. 19:38 (in 
Marcu citatul apare o singura data, anume la intrarea in 
Ierusalim, Mc. 11:9-10). 

Dupa intrarea in Ierusalim incepe seria controverselor 
numeroase si acute dintre Isus si iudei. Mai intai, vine Matei 
21:42 (Psa.ll8:22-23), citatul despre piatra din capul 
unghiului (citatul apare si in carti ale NT, in Ef. 2:20, lPt.2:6). 
In Matei textul apare sub forma: „Piatra pe care au lepadat-o 
zidarii a ajuns sa fie pusa in capul unghiului. Domnul a facut 
acest lucru si este minunat in ochii nostri." 

Apoi, in Matei 22:44 este citat psalmul 110:1, despre relatia 
dintre David si Mesia, ca Fiu al lui David si Domn al acestuia 
("Domnul a zis Domnului meu: §ezi la dreapta mea pana voi 
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pune pe vrajmasii tai sub picioarele tale")- Isus subliniaza 
dilema acestei relatii profetice, sub forma intrebarii despre 
cum poate fi Mesia si domnul si fiul lui David, in acelasi timp. 
Textul este clasic, de tip tripla traditie (se gaseste in toate cele 
trei evanghelii sinoptice) si un bun exemplu de comentariu 
paradoxal, polemic, creator de contradictie si meditatie, pe 
care il folosea Isus. In particular, spre deosebire de Marcu, 
Matei prezinta o discutie mai vie si mai personalizata intre 
Isus si ascultatori (cf. asemanarea situatiei si a dialogurilor cu 
cele in care Isus ii intreaba pe ucenici cine spune lumea ca 
este el, in Matei 16:15-16, la marea marturisire a lui Petru; 
aproape ca Matei dezvolta aici un adevarat motiv al 
chestionarii mesianice, care este prezentat in format constant). 
In linii mari, Luca urmeaza relatarea lui Marcu (in mod 
curios, tocmai Luca nu mentioneaza aici inspiratia Duhului 
Sfant, in timp ce Matei subliniaza clar si polemic acest aspect: 
Ce credeti voi despre Hristos? Al cui flu este?" „A1 lui 
David", i-au raspuns ei. Si Isus le-a zis: „Cum se face 
atunci ca David, inspirat de Duhul Sfant, il nume§te 
Domn etc. 10 

Citatele crucificarii 

Episodul crucificarii este descris, in particular, cu multe 
referinte la psalmi 11 . Mai intai, Matei 27:35 citeaza psalmul 
22:19, despre impartirea hainelor lui Isus, intre soldati, un 
citat caracteristic lui Matei („ca sa se implineasca ce fusese 
vestit prin profetul care zice: §i-au impartit hainele mele intre 



10 Ori, se §tie ca Duhul Sfant §i plinatatea cu Duhul Sfant reprezinta una din 
temele preferate ale lui Luca. 

11 S.P. Ahearne-Kroll, The Psalms of Lament in Mark's Passion: Jesus' 
Davidic Suffering, SNTSMS 142, Cambridge: Cambridge University 
Press, 2007. 
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ei §i pentru cama§a mea au tras la sorti") 12 . In mod 
tulburator, batojocura trecatorilor trimite direct la psalmul 
22:7-8 (Mt. 27:40-43, cf. Mc. 15:29-32): 

Toti cei ce ma vad isi bat joe de mine, isi deschid 

gura, dau din cap si zic: S-a increzut in Domnul! 

Sa-1 mantuiasca Domnul, sa-1 izbaveasca, 

fiindca-1 iubeste! 

Matei scrie: 

Trecatorii i§i bateau joe de El, dadeau din cap §i 
ziceau: .... S-a increzut in Dumnezeu: sa-1 scape acum 
Dumnezeu, daca-1 iube§te, pentru ca a zis: Eu sunt 
Fiul lui Dumnezeu! 

Strigatul lui Hristos pe cruce, Eli, Eli, lema sabachtani (Mt. 

27:46), citeaza direct (sau indirect?) psalmul 22:1-2 (este 

posibil sa fie un citat dintr-un targumim aramaic, deoarece in 

ebraica Psa. 22:2 suna altfel: 

Dumnezeule, Dumnezeule! Pentru ce m-ai parasit si 
pentru ce te departezi fara sa-mi ajuti §i §i fara s- 
asculti plangerile mele? 

In ebraica, forma citatului, cuvintele suna diferit (Psa. 22:2, 
Eli, Eli lamah azabtanil etc.). Desigur, intr-o asemenea 
situatie, ramane de stabilit in ce masura Isus isi insuseste 
personal, subiectiv, acest strigat al regelui David care se simte 
parasit, si in ce masura le da un mesaj profetic ascultatorilor 
sai, chiar in momentul mortii sale. Motivele alegerii unei citari 
in aramaica, mai degraba decat a unui citat in ebraica, raman 
deschise dezbaterii: a intentionat Isus sa adreseze un mesaj 



12 R.D. Patterson, „Psalm 22: from Trial to Triumph"., Journal of the 
Evangelical Theological Society, 47.2 (2004). 
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ascultatorilor sai, vorbitori de aramaica? Atunci de ce nu a fost 
inteles de toti? A strigat Isus in ebraica, in original, iar autorii 
sinoptici au retinut forma aramaica, deoarece aceasta ar fi fost 
suficient de clara si de bine cunoscuta de iudeii din Palestina? 

Oricum, Matei 27:47-50 atrage atentia ca strigatul a fost 
interpretat gresit de cei ce 1-au auzit (pentru unii a sunat ca si 
cum 1-ar fi strigat pe Hie, ceea ce inseamna ca nu erau foarte 
familiari, nici cu textul ebraic, nici cu eel aramaic). In textul 
paralel din Mc. 15:34-37, Marcu citeaza o forma un pic 
diferita, anume: Eloi, Eloi, lema sabachtani, dar da si 
traducerea, spunand „care in traducere inseamna... etc." Este 
important de observat ca Marcu traduce textul pentru cititorii 
sai, inainte de a nara episodul cu confuzia despre Hie; pare ca 
el, in mod deliberat, doreste sa isi fereasca cititorii de vreo 
eroare similara, si sa ii indrume in directia corecta. Matei, 
probabil, scriind pentru evrei, nu gaseste cu cale sa mai dea si 
traducerea acestui strigat al lui Isus 13 . 

Neintelegerea strigatului de pe cruce si interpretarea lui ca 
o invocare a lui Hie, i-a determinat pe soldati la un reactie 
specifica, aceea de a-i oferi inca o data lui Isus, un anestezic si 
un drog, vinul si otetul (de fapt, in acelasi scop, soldatii i-au 
oferit vin cu Here chiar inainte de crucificare, dar, dupa ce 1-a 
gustat, Isus i-a refuzat; Mt. 27:34, 48; cf. si Psa. 69:20-21: 
„ocara imi rupe inima si sunt bolnav... ei imi pun fiere in 
mancare si, cand mi-e sete, imi dau sa beau otet"). 



13 Luca 23:44-46 ^md, nu citeaza acest psalm, ci un alt strigat, mai pozitiv 
„Tata, in mainile tale imi incredintez duhul". Interesant este faptul ca, 
dupa aceasta, Luca reda ultimul act al lui Isus pe cruce (a strigat cu glas 
tare), precum §i marturia centurionului roman, informatii existente §i la 
Marcu §i la Matei. 
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Aceasta interventie specifica fata de condamnati, nu mai 
tine insa de optiunile de interpretare si aplicare a VT ale lui 
Isus sau ale cititorilor; gesturile soldatilor sunt independente 
de profetia VT, dar nu si de suveranitatea divina asupra 
istoriei si de omnistiinta divina. Totusi, identificarea unei 
aluzii psalmice, profetice, aici, nu se face fara o anumita 
subiectivitate (in psalmul 69, David cere ajutor divin si acuza 
dusmania adversarilor, aici soldatii ii dau vin si otet, ca un 
gest caritabil, desi contextul general este acela al unei 
executii). 

loan 

In mod surprinzator, si loan isi introduce unele din referintele 
la VT prin expresii asemanatoare cu cele folosite de Matei 
(„ca sa se implineasca scriptura care zice", „cum zice 
Scriptura" etc.; cf. loan 13:18; 19:24). Acest tip de raportare la 
VT corespunde cu experienta lor comuna apostolica, precum 
si cu calitatea de martori ai lui Isus (se observa ca, in loan, 
multe din citatele din VT sunt introduse astfel chiar de Isus). 
Este posibil ca acest accet comun sa reflecte accentul pus de 
Isus pe faptul ca scripturile s-au implinit in viata sa. 

Citatele perioadei de lucrare 

Cu toate ca unii din psalmii citati in evangheliile sinoptice 
apar si in loan, in evanghelia a patra descoperim si un numar 
de citate proprii, ioanine, cu o semnificatie aparte. De 
exemplu, la prima intrare si curatire mesianica a Templului 
(cea de la inceputul lucrarii sale), loan scrie ca ucenicii si-au 
adus aminte de psalmul 69:10 „ravna pentru casa ta ma 
mistuie" (In. 2:17). Aceasta ne arata ca, uneori, actiunile lui 
Isus trezeau in ecouri in participant, care isi aduceau aminte 
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de diverse pasaje din VT si intelegeau implinirea lor profetica 
(cu alte cuvinte, viata lui Isus este un context exegetic care 
favorizeaza referintele la VT, la profetiile din VT, si in 
particular la cele din psalmi) 14 . 

Si simplii participant la naratiune citeaza psalmi, nu numai 
evanghelistii si Isus, cum se intampla, de exemplu, in loan 
6:31, numai ca aici ascultatorii iudei, nu ucenicii, sunt cei care 
isi aduc aminte de un psalm si il compara pe Isus cu Moise 
care „le-a dat paine din cer sa manance" (Psa. 78:24, „a plouat 
peste ei mana de mancare si le-a dat grau din cer"; cf. 78:20, 
„Iata ca El a lovit stanca, de au curs ape si s-au varsat siroaie. 
Dar va putea El sa dea si paine sau sa faca rost de carne 
poporului sau?"). Isus are ocazia sa le raspunda polemic, 
aratandu-le ca Dumnezeu, Tatal sau din cer, nu Moise, este eel 
ce i-a hranit cu paine din cer, si lasa sa se inteleaga faptul ca 
el, Isus, este adevarata paine din cer (afirmatie directa, apoi, in 
In. 6:35). 

Isus insusi citeaza din nou, direct, din psalmul 78 (ceea ce 
doveste centralitatea acestuia in loan), in 7:38, cand 
striga „Cel care crede in mine, dupa cum spune Scriptura, din 
Iduntrul lui vor izvori rduri de apd vie." (cf. Psa. 78:16, 20; 
desi este introdus prin expresia „cum zice Scriptura", citatul 
este mai degraba o forma de midras la psalmul 78). 

Seria citatelor proprii continua in loan 10:34-36 cu psalmul 
82:6, prin care Isus isi justified adoptarea numelui de „fiu al 
lui Dumnezeu": „Oare nu este scris in Legea voastra: Eu am 



14 Exista doua intrari in Templu, ale lui Isus, urmate de o curatire a 
Templului: in loan se intelege ca Isus a facut acest lucru la inceputui 
lucrarii sale, in primul an, iar in evangheliile sinoptice se intelege ca Isus a 
facut lucrul acesta §i la sfar§itul lucrarii sale pamante^ti, la inceputui 
ultimei sarbatori de Pa?te. 
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zis: sunteti dumnezei? (ani amarti elohim atem ls ) Daca pe cei 
carora le-a vorbit cuvantul lui Dumnezeu i-a numit dumnezei 
(elohim) - si Scriptura nu poate fi desfiintata, mie, eel pe care 
Tatal 1-a sfintit si 1-a trimis in lume, imi spuneti: Hulesti! 
pentru ca am zis: sunt Fiul lui Dumnezeu!?" 16 (cf. si Psa. 45:7, 
unde regele mesianic este numit, de asemenea, Dumnezeu). 

In particular, textul din psalmul 82:6 este unul dificil, 
denotand o teologie de curte regala a tronului divin, 
asemanatoare cu cea din Iov 1:6-12. Isus cunoaste, evident, 
aceasta teologie de extrema, prin care ingerii sau printii umani 
puteau fi numiti si ei „dumnezei" (cei tari, cei puternici). In 
mod specific, psalmul 82:6 este critic fata de printii sau ingerii 
dovediti necredinciosi si acestia sunt avertizati ca nu vor mai 
beneficia de acest statut special, ci vor muri ca orice om, dar 
Isus nu exegeteaza pasajul ca atare, ci il foloseste ca argument 
ca, in anumite circumstante, si unele fiinte ne-divine au fost 
numite in Scriptura „dumnezei" sau „fii de dumnezeu", deci, 
practic, el nu a blasfemiat atunci cand a acceptat acest titlu. 
Acest exemplu se adauga la lista celor in care Isus aplica o 
exegeza aparte, proprie, care tine de discutarea conceptului, 
nu de istoricul concret al unui text. 

Citatele ultimei sdptdmdni 



15 Conform dictionarului ebraic Brown-Driver-Briggs, elohim este un plural 

care se poate traduce fie ca judecatori, printi, sau persoane super 
puternice (zei, ingeri, superoameni), ori ca nume propriu al lui 
Dumnezeu eel unic. Teologia din Psa. 82 si Iov 1 foloseste imaginea 
curtii regale a zeilor, prezidata de zeul suprem. 

16 Isus foloseste regula rabinica „de la usor la greu", qal va-homer, sau (si) 

elemente de kalal uperat, uperat kalal (de la particular la general, de la 
general la particular). 
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loan 12:13, pasajul de la intrarea triumfala in Ierusalim, 
contine citatul din psalmul 118:25-26, folosit de multimi la 
intampinarea Domnului, un text comun tuturor evangheliilor. 

Citatele din psalmi reapar in loan 13:18, la Cina cu 
ucenicii, cand Isus explica de ce va merge la cruce printr-o 
tradare: „ca sa se implineasca Scriptura: eel care mananca 
paine impreuna cu mine si-a ridicat impotriva mea 
calcaiul" (cf. Psa. 41:9, „Chiar si acela cu care traiam in pace, 
in care imi puneam increderea si care manca din painea mea, 
ridica si el calcaiul impotriva mea"). In mod clar, Isus isi 
asuma o mesianitate de tip davidic, regal, paralelismul 
mergand pana la asumarea prigonirilor si tradarilor suferite de 
David (merita mentionat, ca posibil ecou sau psalm asociat, si 
Psa. 55:12-14) 17 . 

Discutia cu ucenicii include si o evaluare interesanta a 
Legii si atitudinii iudeilor: „Iar aceasta ca sa se implineasca 
cuvantul scris in Legea lor: M-au unit fara temei" (In. 15:25). 
Legea este numita de Isus, fara precedent, drept „Legea lor", 
iar aluzia pare sa se refere la psalmul 69:4 („Cei ce ma urasc 
fara temei sunt mai multi decat perii capului meu; cei 
puternici sunt cei ce vor sa ma piarda, cei ce pe nedrept imi 
sunt vrajmasi") si la psalmul 35:18 („ma urasc fara temei"). 
Aceasta aparenta detasare fata de Lege, poate fi interpretata si 
ca o subliniere a datoriei iudeilor de a asculta de Lege, dar 



17 loan mentioneaza mesianitatea davidica a lui Isus in 7:42. Contextul este 
oarecum neobi§nuit §i ironic, deoarece multimea pare sa §tie Scriptura 
(Hristos vine din semintia lui David, din Betleem), dar crede ca Isus 
venea din Galileea. Adevarul este ca pentru a §ti unde s-a nascut Isus, 
cineva trebuia sa fi avut acces la mesajul evangheliilor sinoptice, 
deoarece in evanghelia dupa loan nu se spune nimic despre na§terea lui 
Isus. 
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ramane, totusi, suprinzatoare (Isus ar fi putut zice, simplu, „in 
Lege", sau „in Legea lui Moise" etc.). 

Citatele crucificdrii 

Concordanta cu sinopticii se observa din nou in interpretarea 
evidentelor de la crucificare, in loan 19:24 (Psa. 22:19, despre 
impartirea hainelor) si loan 19:28-30 (Psa. 69:21, despre fiere 
si otet). In ultimul pasaj este interesant de notat interventia lui 
loan: daca pana acum, in mod repetat, Isus este eel care a 
subliniat implinirea Scripturii, acum loan insusi este eel care 
atrage atentia ca Isus, in mod constient a spus „mi-e sete", asa 
ca sa se implineasca Scriptura (19:28). Comentariul lui loan 
este important, fiind cu siguranta mai direct decat prezentarile 
paralele din evangheliile sinoptice. De fapt, datorita lui loan 
aluzia psalmica din sinoptici, pe acest subiect, devine 
certitudine si citat mesianic direct. 

O nota similara remarcabila a lui loan este si cea din 19:36 
(„fiindca acestea s-au petrecut ca sa se implineasca 
Scriptura"), unde este citat psalmul 34:20, „toate oasele i le 
pazeste, ca niciunul din ele sa nu i se sfarame" (loan citeaza 
destul de exact, anume: „nici un os nu i se va zdrobi"). In 
psalm, versetul reprezinta o asigurare hiperbolica a sigurantei 
celui drept, si se refera la soarta oricdrui om drept; metafora 
din psalmi devine insa profetie in cazul specific al lui Isus, iar 
cuvantul din psalmi este implinit literalmente, in mod 
neasteptat, pe cruce, prin faptul ca oasele lui Isus nu au fost 
zdrobite de soldatii romani (19:32-36). 

loan aduce vorba si despre strapungerea lui Isus cu sulita 
(19:37, „vor vedea pe cine au strapuns", Zah.l2:10; o referinta 
la strapungerea mainilor si picioarelor apare insa si in Psa. 
22:16, „Caci niste caini ma inconjoara, o ceata de nelegiuiti 
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dau tarcoale imprejurul meu, mi-au strapuns mainile si 
picioarele")- 

Concluzii 

Aceasta trecere in revista a psalmilor in evangheliile NT, a 
atras atentia asupra existentei unei teologii davidice (chiar 
solomonice, in nuante, uneori) in invatatura lui Isus, in 
marturia apostolilor si a evanghelistilor. 

In urma analizei, s-a putut observa ca psalmii sunt folositi, 
citati, aproximati cu scop apologetic, polemic, ca dovada a 
mesianitatii si divinitatii lui Isus. 

Psalmii apar in diverse momente din viata lui Isus, la botez, 
la schimbarea la fata, in predicile lui si in tot felul de 
argumente, fiind utilizati uneori liber, alteori fiind citati exact. 

Unii psalmi sunt citati si cu scop escatologic (anunta 
detaliile venirii Domnului, judecata, indepartarea celor 
nelegiuiti de la fata Domnului). 

O parte considerabila a citatelor sunt folosite in contextul 
suferintei lui Isus, ca Mesia, pe cruce si inainte de cruce 
(ultima saptamana). 

Trebuie atrasa atentia asupra autoritatii exegetice a lui Isus 
si a Tatalui, care citeaza si aplica psalmii cu o anumita 
libertate exegetica, deschizatoare de cai, divina, revelatoare, 
cu o autoritate care nu poate fi transferata si cititorului 
contemporan. 

Ramane valabil insa faptul ca psalmii comunica o bogatie 
profetica extraordinara privitoare la viata lui Isus si, in acelasi 
timp, un mesaj teologic profund si foarte incurajator pentru 
cei credinciosi, datorita tonului personal al lui David, 
Solomon, Asaf, Core, si Moise. Din acelasi motiv, ei au fost o 
lectura preferata pentru autorii NT, regasindu-se in numeroase 
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expresii §i formulari din NT, iar prin dimensiunea lor profetica 
au modelat pentru totdeauna intelegerea noastra despre Mesia. 
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Recenzie carte / Book Review 

Gordon D. Fee, Exegeza Noului Testament (ed. 2/2011). Un 
manual pentru studenti si pastori. Cluj-Napoca: Editura 
Logos, 2011. 

Cea de a doua editie a cartii lui Gordon Fee este un manual de 
lucru in demersul exegetic la cartile din Noul Testament. 
Cartea are patru sectiuni mari: Ghid pentru o exegeza 
completa, Exegeza si textul originar, Scurt ghid pentru 
exegeza prealabila predicii, si Resurse si instrumente necesara 
in exegeza. Aceasta structura a cartii arata efortul autorului de 
a o face utila pentru studenti si pastori care au de redactat 
lucrari exegetice si de tinut predici. 

Termenul „exegeza" se refera la investigarea istorica a 
sensului textului biblic. Exegeza cauta sa dea raspuns la 
intrebarea: Ce a vrut sa spuna autorul textului biblic? Ce a 
intentionat autorul ca cititorii lui sa inteleaga? 

Lucrarea lui Gordon Fee accentueaza necesitatea 
studiului aprofundat al textului Noului Testament atat pentru 
lucrarile studentului la teologie, cat si pentru pastoral in 
lucrarea lui de predicare a Cuvantului lui Dumnezeu. 
Preferintele personale si prejudecatile nu trebuie sa aiba vreun 
loc in predicarea si invatarea Noului Testament. Structura 
paragrafului studiat, analiza termenilor importanti, integrarea 
paragrafului in argumentul cartii din care face parte, 
cunoasterea contextului cultural istoric sunt elemente necesare 
care trebuie integrate in cercetarea studentilor la teologie si a 
pastorilor in lucrarea lor din Biserica. 

Exegeza Noului Testament este o carte necesara 
tuturor celor interesati in studierea Bibliei. 



